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DISCOURSE I 


Origin of the Work.—Creation of the World.—Summary of 
Contents of the Book. 


— 


I. Question of the Sages 


VERSE l 


Tae Great Sages, HAVING APPROACHED MANU, PAID THEIR 
RESPECTS TO AIM IN DUK FORM, AND FINDING HIM SEATED. 
WITH MIND CALM AND COLLECTED, ADDRESSED HIM THESE 
worps—(L). 


Bhiisya 


Salutation to the Supreme Brahman! . His real character 
can be known only from the Vedanta texts; He is the cause 
of the three worlds; and He destroys all evil. 

The first four verses describe the fact of the treatise being 
the work of a highly qualified author, and of its providing 
instructions bearing upon such ends of man ns are not 
knowable by means of any other source of knowledge; and 
this is done for the purpose of indicating its importance 
(and raising it in the estimation of men). When a treatise 
has secured high position in the estimation of men, its author 
obtains fame, and also heaven; and both these continue 
to exist as long as the world exists. A scientific treatise has 
its position established only when people engage in studying, 
in listening to lectures on, and in pondering over, it. Intelli- 
gent persons cannot undertake the said study, etc. until 
they have satisfied themselves as to the purposes served by 
them. It is for this reason that the Teacher has composed 
the four verses with a view to point out that the Treatise is 
put forth for the purpose of making known the means of 
accomplishing the ends.of man. 
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It would not be right here to argue as follows :— Even 
without the purpose of the Treatise being stated at the very 
outset, we could easily ascertain what that purpose is, 
by examining. the several parts of the Treatise going to be 
propounded; what then is the use of making an effort to 
describe that purpose? Further, even if the purpose is 
stated at the very outset, one cannot be sure of it until 
he has fully examined the subsequent portions of the Treatise ; 
as a matter of fact, all the assertions that a man may make 
do not always bring conviction. Nor is it necessary that 
every undertaking must be preceded by the knowledge of 
purposes served by it; for instance, we find pupils undertaking 
the study of the Veda, without knowing beforehand the 
purposes to be served by that study. In the works of human 
authors also, the practice of stating the purpose is not 
always followed. For instance, the revered Panini begins 
his Sütras with the words ‘Now follows the teaching of 
words, without having stated the purpose to be served 
by his treatise.” 

Our answer to the above is as follows:—Unless people 
have ascertained the purpose serve: by a particular Treatise, 
they would not, in the first place, take it up at all; and 
unless they take it up, how could they examine the whole 
of it? Then again, that same idea which is got at by the 
examination of the entire Treatise, becomes more easily 
comprehended if it has been briefly indicated in the beginning. 
It is with reference to this that there is the assertion that 
‘in ordinary experience, the learned always consider it desir- 
able to carry ideas in their minds briefly as well as in greater 
detail.’ 

As regards the argument that—“ even when the purpose 
has been stated there can be no certainty about it, for the 
simple reason that we do not derive conviction from the words 
of human beings,—in whose case the idea that we have 
is that this man knows the matter as he says, and not that 
the fact is really as he asserts,"—our answer is that we do not 
quarrel over the question as to whether the words of human 
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beings do, or do not, bring about conviction ; because discussion 
over this question would swell the size of our work. But 
as a matter of fact, even though itis possible for a man to have 
recourse to a certain course of action, even when he is 
in doubt as to the exact purpose served by it,—yet until 
there is some statement as to the purpose served by a parti- 
eular action, even doubts could not arise in regard to it. 
In fact, if some statement had not been made in regard 
to the purpose to be served by the present Treatise, the doubt 
that would arise in men's minds would be (not as to whether 
or not it was going to serve any useful purpose, but) as to 
whether it is a treatise on Law oron Economies, or an 
aimless attempt in tho nature of an examination of such 
subjects as the ‘Crow’s teeth’ and the like. On the other 
hand, when the aim of the work has been stated, the 
idew arising in our minds is—'the author of this work 
asserts that he is going to show us the path leading to our 
welfare,—there is no harm done by our undertaking the study 
of the work,—well, let us look into it'; and forthwith we 
take up the work. 

Next as regards the case (cited by the opponent) of 
pupils taking up Vedic study (without being told of the 
exact purpose to be accomplished thereby),—the fact of 
the matter is that the action of the pupil is due to his 
being urged to it by his Teacher, and not to his recognition 
of the fact that if behoves him to take up the study (for the 
accomplishment of any purpose of his own); in fact being 
quite a child at the time (of beginning Vedic study), it is not 
possible for him to have any idea as to his being entitled to the 
study (by virtue of his having an aim that could be served 
only by that study) ; and his activity, therefore, is brought 
about entirely by the direction of another person (his Teacher); 
who does not bewilder him by pointing out to him that he is 
entitled to take up the study; and when once the boy has 
taken up Vedic study (entirely under advice of his Teacher), 
the motive for further study is provided by the desire to 
know the meaning of the Vedic texts studied; and thus the 
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study continues to be carried on. [This is the case with the 
study of the Veda.] As regards the study of the present 
Treatise (on Law), only such persons are entitled to it as have 
already studied the Veda, as is clearly indicated by the text 
‘the twice-born person who, without having studied the Vedas, 
devotes his energies to other subjects [becomes a Shudra]’ 
(Manu, 2.165) ; and by that time the pupil has his intelli- 
gence aroused, and consequently seeks to know what purpose 
is to be served by any further action that he is going to 
undertake. 

As regards the revered Panini, his aphorisms are 
extremely brief; so that there is no possibility of their having 
any other meaning (or serving any other purpose) than the 
one directly expressed by them ; and further, the fame of 
Pänini is well known to even the smallest boy; so that the 
purpose served by his work is too well known to need reitera- 
tion. The present treatise (of Manu) on the other hand is on 
an extensive scale, abounding in several (commendatory 
and condemnatory) ‘ Descriptions,’ and it helps in the 
accomplishment of all human ends; so that if its aim is 
stated in easily intelligible words, there is no harm done. 

Of enquirers (and students) there are two classes, — one 
following reasoning, and another following tradition. The 
former of these take up the study of Manu ; because they know 
the importance and greatness of the author and his work from 
such texts as-— whatever Manu said is wholesome’ (Kdafhaka, 
11.5), and ‘Manu has said all that has been said in the 
Rgveda, the Yajurveda, the Sànaveda and the Mantras of the 
Atharva, as also by the Seven Great Sages.’ And those of the 
latter class undertake it merely under the influence of the 
tradition, the source of which they have carefully investigated 
— that the treatise has been composed by Prajapati himself. 
And for the sake of such persons, the mentioning of the 
name of the Author also is a factor leading to action (towards 

study). | | 

It is for these reasons that we have here the laying out 

of the aim of the ‘Treatise, in the form of question and 
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answer: The Great Sages are the questioners, Prajapati is 
the expounder, and the subject is Dharma, which being not 
amenable to the ordinary means of knowledge, can be known 
only from the Shastras (Scientific Treatises), —it is so difficult 
that even the Great Sages have doubts in regard to it. That 
Prajapati is the actual expounder is indicated by the words of 
the text itself, which says—‘He, being questioned by them,’ 
and not ‘J, being questioned by them’ ; and of himself again 
Manu speaks (12.123) as being the natural image (representa. 
tive) of Brahma. Thus an effort is necessary for the expound- 
ing of the Law. Such is the sense of the first four verses. 

In what manner the present Treatise is made up of 
Instructions bearing upon the ends of man we shall show by 
the interpretation of the words of the text. 

Now, in the text we have the deelarations—(1) ‘the 
Great Sages, having approached Manu, said to him—do 
please expound to us the Duties of Man,’ and (2) ‘ being thus 
questioned by them, He said—lis‘en’; and these two—the 
question and its answer—in their import, are expressive of the 
one idea that the Treatise expounds the Dharmas ; the word 
‘Dharma’ is in common parlance used in the sense of that 
means of accomplish ing one's good which is not cognisable by 
any of the ordinary means of knowledge, with the sole 
exception of word.“ Hence when it is said listen to Dharma, 
what is meant is that what is going to be expounded is 
conducive to the fulfilment of the higher ends of man. 

‘Manu’ is the name of a particular person known. in 
long-continued tradition, as having studied several Vedic 
texts, as knowing their meaning and as practising the precepts 
therein contained ;—‘ Having approached’ him, i.e., having 
gone forward near him, intentionally, giving up all other 
actions, and not by mere chance, having met with him ;—the 
special effort made by the Sages to get near Manu shows the 
importance of the subject-matter of their question, as also the 
authoritative and trustworthy character of the expounder ; 
a man who is not capable of rightly expounding a subject is 
never questioned by persons going up to him for that purpose. 
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— Whose mind was calm and collected’—‘Seated with mind 
calm and collécted,’—i. e., whose mind was in a tranquil state; 
and it does not mean that he was actually seated upon a mat, 
or some such seat ; us there would be no point in stating this ; 
in fact the word ‘seated’ merely connotes calmness ; it is 
only when one’s mind is calm that he is capable of answering 
questions.—‘ Having approache.’—has for its object simply 
‘Manu’; ‘seated with mind calm and collected’ being an 
adverbial clause modifying the act of ‘questioning’ (by the 
sages). The sense of the sentence thus is— they said to him 
the following words, on finding, from the manner in which 
he engaged into conversation with them in making enquiries 
about their welfare, that his mind was not preoccupied, but 
calm and collected, and he was therefore attentive to their 
questioning.’ 

The term ‘@kagra,’ by ordinary usage, connotes immobility ; 
what is meant by the term is steadiness of the mind, it being 
concentrated upon the contemplation of the knowledge of 
truth, following upon the cessation of all doubts and illusions 
of the person in whom the contact of all defects of passion 
and the like is set aside by inhibition. It is only when one 
has his mind in this condition that he is capable of appre- 
hending sound and other objects that lie within reach of his 
senses ; which is not the case whenhe isin doubt as to the 
object being a real entity or otherwise.—Or, etymologically 
the term ‘agra’ denotes the mind, by reason of the fact that in 
the act of apprehending things it is the Mind that goes before 
(agragümi) the Eye and other sense-organs ; and in ordinary 
parlance that which acts first or goes ahead, is called 
‘agra’ ;—so that the compound ‘ékagra’ is to be expounded as 
‘he who has his agra, or Mind, fixed upon one perceptible 
object’; there being nothing incongruous in a Bahuvrihi 
compound being taken, if its sense demands it, as referring to. 
things that are not co-existent. By this explanation also 
‘@kagra’ connotes absence of distraction. | 

Having paid their respects in due form'—'Due form’ 
stands for the rule prescribed in the scriptures ; and they did 
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not transgress any such rule ; the scriptures have laid down the 
rule that ou first approaching his Teacher, the pupil should 
offer his obeisance, attend upon him, and so forth; and it 
was in this prescribed manner that the sages paid (heir respecta. 
to Manu ; which means that they showed due devotion and 
respect. 

The 905 et suges.—The word rst’ means the Veda; and tho 
word ‘rgi’ is applied also to a person, by virtue of his possessing 
excellent knowledge of the Veda and all that is prescribed 
therein and acting up to these. The Reis, sages, who 
approached Manu, were great; the said persons become 
‘great,’ when the above-mentioned qualities become developed 
in them to a very high degree ; justas Yudhisthira is called 
the ‘greatest of the Kurus (because he possessed, in n very high 
degree, the qualities that distinguished the members of the 
Kuru-race).—Or the sages may be regarded as ‘great,’ by 
virtue of thei: superior austerities, or of the great respect and 
fame enjoyed by them. 

* They addressed these words? —'Facana* is that by which 

something is spoken of ; this refers to the question formulated. 
in the second verse; these being the nearest ‘words’ are what are 
referred to by the pronoun these.“ Some people have held 
that the pronoun ‘this’ always refers to something directly 
perceived at the time ; for these people also the question may 
be regarded as ‘perceived,’ on account of its being present in 
the mind.—Or vacand, may mean that which ie spoken of ; 
and in that casa it would stand for the subject-matter 
questioned about. If it be taken as referring to the sentence 
(and, not to the subject-matter), then the meaning would be 
that ‘they pronounced this sentence.'—If the term ‘cacana’ 
means that which is spoken of, the sense is that ‘they asked 
the following question’ ; and in that case the verb ‘ abruvan, 
‘addressed,’ would have two objects,‘ Manu being the indirect 
object. In fact, Manu is the object of all the three verbs in 
the sentence (approach, pay respects to and address) —(L). 


VERSE Il. 


May Trov, O BLESSED ON R, EXPLAIN TO US, IN DUE FORM 
AND IN PROPER ORDER, THE DUTIES OF ALL CASTES AND 
INTERMEDIATE CASTES !— (2). 


Bhasya., 


The second verse describes what the sages said to Manu, 
after having approached and worshipped him. 


The term ‘bhaga; ‘blessings,’ is used for superiority, 
magnanimily, fame, strength and so forth; and * bhagavan’ is he 
who possesses all this; that is (in the present context) Manu; 
hence it is he who is addressed by the term * O blessed one.’ 


The term ‘caste’ is applied to the three castes, ‘Brahmana,’ 
‘Kaaltriya, and ‘ Vaishya’;—the term ‘all’ has been 
added for the purpose of including the ‘Sadra’; if this was 
not done, then, the question, emanating from the Great Sages 
(who represent only the three higher castes), would be res- 
tricted to the three castes only. 


‘Intermediate’ means middle; from the mixture of two 
castes there arises another imperfect caste ; those that are born 
out of those imperfect unions are the ‘intermediate castes,’ 
born in the natural order or the reverse ; those known under 
the names Mirdhavasikta,’ * Ambastha,’ ‘Ksattr,’ ‘Vaidéhika’ 
and so forth (Vide, Manu 10.7 et. seq.\, these could not be 
classed under the caste either of the mother or that of the 
father; just as the Mule born out of the union of the Horse 
and the Ass is a distinct species, it is neither the horse’ nor 
the ‘ass’ ;—on this ground these would not be included under 
the ‘castes’; hence they have been mentioned separately. 


Objection—“ But the offspring of the union of castes 
mixed in the natural order is regarded as belonging to the 
caste of the mother.” 
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It is not so, we reply. From what is said under 10.6 as 
to these castes being ‘similar,’ it is clear that they are only 
‘similar’ to the caste of the mother, and not quite the same as 
this latter. The functions of these intermediate castes also are 
such as can be learnt only from scriptures; they cannot be 
ascertained entirely from their natural inclinations (as in the 
case of lower animals); and in as much as these functions 
eannot be ascertained by the help of any other source of 
knowledge, they fall under thé term Dharma,’ duties, and 
as such deserve to be expounded in the scriptures. Of the 
intermediate castes born of unions in the reverse order, such 
duties as ‘not harming others’ and so forth are going to be 
described (by Manu himself under 10.63). When they are 
spoken of as being ‘without any duties,’ the ‘duties’ meant 
are such as Observances, Fasts and so forth. 

* Yathawat, in due form.’-—The suffix vai denotes 
propriety ; the meaning being—‘ in the form in which perform- 
ance would be proper.’ This ‘propriety’ also -includes such 
details as—‘this is compulsory, that is optional,’ ‘this is 
primary, that is secondary,’ as also rules relating to substance, 
place, time, agent and so forth. 

* Auupurvashah, in due order.’—‘ Order’ means sequence ; 
the meaning is—‘ please explain also the order in which the 
several duties have to be performed.’ The order meant is such 
as after the performance of the Birth-rite,’ come respectively 
Tonsure,' * Initiation ' and so forth. The phrase in due form’ 
implies completeness in regard to subject-matter; ‘order’ 
does not form part of the subject-matter, hence the qualifica- 
tion ‘in due order’ has been added separately. 

The word ‘dharma,’ ‘duty,’ is found to be used in refer- 
ence to— (1) the injunction of what should be done, (2) the 
prohibition of what should not be done,—both these bearing 
upon transcendental purposes,--and also (3) action in accord- 
ance with the said Injunctions and Prohibitions. Whether the 
denotation of the term applies equally to both, or it applies 
primarily to one only, aud to another only secondarily,-—this 
we do not discuss on the present occasion ; and we havo already 
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discussed this in detail in another work (the Smytivivéka), and 
it has no direct bearing on the present context. In any case, 
when it is declared that ‘the As{akas should be performed,’ 
what is clearly understood is the propriety of performing in 
relation to the 4es/aküs ; and when it is declared that the 
meat of the animal killed by a poisoned arrow should not be 
eaten, what is clearly understood is the impropriety of per- 
forming in relation to the eating of the said meat. Whether 
the action of the Astaki is regarded as ‘duty,’ or the propriety 
of performing that act,—it does not make any difference in the 
ultimate result. And when the form of ‘duty’ has been duly 
expounded, that is contrary constitutes Adharma (sin) 
follows naturally by implication. Thus what is meant is that 
‘Dharma,’ ‘Duty,’ as also ‘ Adharma,’ ‘sin,’ both form the 
subject-matter of the scriptural treatise : the performance of the 
* Aştakā’ isa Duty, as also is the avoidance of Brahmana- 
murder’; the non-performance of Astaka’ is a sin, as also 
is the performance of Brahmana-murder ’ ; such is the distinc- 
tion (between * Duty’ and ‘Sin ' as described in the scriptures). 

* drhasi, ‘may you’—indicates | abili/y in the shape of 
possessing the requisite capacity ; and as auch expresses the 
faet of the teacher being a fit and proper person for the ex- 
pounding the duties ; the sense being—‘in as much as you are 
fully able to expound the Duties, hence you are a fit and 
proper person for that work,—as such you are entreated by us 
to explain to us the said Duties’; it follows by implication 
that when a man is a fit and proper person for doing a certain 
act, that act should be done by him. The term of entreaty 
* do please explain to us' is supplied from without.—(2) 
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VERSE lll 


THOU ALONE, O LORD, ART CONVERSANT WITH WHAT OUGHT TO 
BE DONE, WHICH FORMS THE TRUE IMPORT OF THIS ENTIRE 
VEDA—-WHICH IS ETERNAL, INCONCEIVABLE AND NOT 
DIRECTLY COGNISABLE.—(3) 


Bhasya. 


At this stage the following question arises—“It has been 
said that the term ‘Duty’ is used in the sense of only that 
activity which tends to accomplish a transcendental purpose ; 
and such activity may consist in the performing of the 
Astaka, as also in bowing to Chaityas and such other acts 
(prescribed in the heterodox scriptures); and what sort of 
Duties is going to be expounded in the present Treatise ? ” 

In answer to this we have the third verse, which serves the 
purpose of pointing out what Duties are going to be expounded 
and also of further indicating the aptitude of Manu already 
mentioned. 

‘Thou alone ’—without any one to help you; without a 
second. 

‘Sarvasya vidhinasya karyatattvartharit,—The term 
‘Vidhana,’ meaning that by which acts are enjoined, stands 
for the scripture ;—it is called svayambhu’ in the sense that 
it is eternal, not a product, not the work of man; and its 
name is ‘Véda’ .—'entire! i.e. including the text which is 
directly found in the Veda, as also that the exact words of 
which are only inferred; for instance, (a) in the text - one 
&hou!d perform the Agnihotra, it pertaina to thousand men,— 
by means of this verse one should worship the Ahavantya'— 
we have the Veda directly enjoining what is to be done ; the 
term *by means of this,' ending as it does with the instrumental 
case-termination, serving to point out the employment of the 
mantra-text directly quoted ;-() while in the case of the 
injunction ‘the Astakas should be performed,’ which is found 
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in the Smrti, we infer, on the strength of this Smrti, the 
corresponding Vēda text ;—similarly, when we read the 
Mantra-text, ‘I am chopping grass, the seat of the Gods,’ we 
at once infer, on the basis of the indicative power of the 
words of that text, the Védic injunction that ‘the said text is to 
be employed in the chopping of grass ;’ this Mantra is found 
in that section of the Véda which deals with the Darsha- 
purnamasa sacrifice, and the chopping of grass is laid down 
as to be done in course of that sacrifice ; but there is no 
such direct injunction as that ‘the chopping should be 
done with such and such a Mantra.;’ and the above-mentioned 
Mantra-text is found to be capable, by its very form, of 
indicating the chopping of grass ; while as regards its being 
connected in a general way, with the Darsha-pirnamasa 
sacrifice, this follows the fact of its occurring in the same 
‘context’ as the injunction of that sacrifice; and it is by 
virtue of its own indicative force that it comes to be 
employed in the chopping of grass. The idea arising in the 
mind of the student (on noticing the above facts) is as 
follows :—* From the context it follows that the Mantra-text 
in question should be used in the performance of the Darsha- 
piirnamasa sacrifices ;—how is this to be done ?—well, the 
natural answer is that it is to be used in the manner in which 
it is capable of heing used; the capacitv of a thing, even 
though not directly mentioned, always help. in determining 
its use ;—what then is the Mantra-text capable of doing ?— 
it is capable of indicating the chopping of grass —hence 
from the context, and from the capability of the Mantra itself, 
it follows that it should be emp! ad in the chopping of 
grass’ ;—as soon as this idea has been arrived at, the corres- 
ponding words, ‘by this Mantra the chopping of grass 
should be done,’ present themselves to the mind ; because as a 
matter of fact, every concrete conception is preceded by the 
corresponding verbal expression. The said verbal expression, 
thus presenting itself to the mind, is called the ‘inferred Vedic 
text.’ The Text thus inferred is regarded as ‘ Veda,’ by virtue 
of the fact that it owes its existence to the fotce of two other 
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Vedic texts—viz., the text laying down the Darshapiirnamasa 
and the Mantra-text referred to above. Such is the opinion of 
Kumärila. 

Or, the term ‘vidhana’ may be taken as equivalent to 
widhi’, meaning actual operation, the accomplishment of 
purpose ; this is called ‘svayambhu’ in the sense that it is 
eternal, i.e., handed down by beginningless tradition,—or that 
it is prescribed in the eternal Veda; — entire —i. e., what is 
prescribed in the directly available verbal texts, and what is 
only implied by the force of what is directly expressed by 
the words of the texts. The Vedic injunction is of two 
kinds: — (a) There is one kind of injunction which is directly 
expressed by the words; e.g., ‘desirous of Brahinic glory, one 
should offer the Saurya-Charu’ ; here what is expressed is that 
one who desires Brahmie glory is the fit and proper person 
to offer the Saurya-Charu ; and when one proceeds to secure 
Brahmic glory by means of the said offering, he learns that 
the procedure of the offering is analogous to the Agnéya 
offering (which is the archetype of all Charu-offerings). In 
both these cases the idea got at, being derived from the words 
of the texts, is regarded as ‘derived directly from words ;' 
though the former is derived directly from the words and the 
latter from what is ‘expressed by the worlds,’ yet, this 
difference, due to the removal of the latter by one step, does 
not deprive it of the character of * being derived from words.’ 
For instance, when the water in the pool is struck by the hand, 
and it in its turn strikes against some other place ; and yet 
this latter place is regarded as being struck by the hand, 
though not directly ; similarly when pieces of rubber are 
thrown down, they rise and fall, and all the subsequent acts 
of rising and falling are the indirect effects of the first 
downward impulse imparted to them. Exactly analogous is 
the case of the injunctions in question: Every ectypal 
sacrifice is related to a particular form of procedure (borrowed 
from its archetype). Similarly when we meet with the 
injunction ‘one should perform the Vishvajit sacrifice,’ we 
argue that no injunction is possible except in reference to 
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a fit and proper person capable of (and having a motive for) 
performing it, and hence come to the conclusion that the 
person so capable is one who desires Heaven ; this idea being 
thus implied by the force of what is directly expressed by the 
words of the text. It is in view of this two-fold character of 
injunctions (and enjoined acts) that we have the term ‘entire.’ 
In fact the purpose of adding the epithet ‘entire’ is to indicate 
that Smrtis have their source in the Veda. This we shall 
explain under Discourse II. 

An objection is raised :—'*As a matter of fact, Vidhi is 
something in the form of what should be done, expressed by 
the injunctive and such other verbal expressions ; and this, 
in all cases, must be directly expressed by actual words ; 
under the circumstances, what do you mean by saying that 
there are two kinds of injunction,—that. the term *one should 
offer' denotes something to be done, and the procedure of 
the offering is indicated by implication in the manner 
described above ?” 

'There is no force in this objection. Asa matter of fact, 
in the case of the injunctive words ‘nirvapēt, ‘should offer,’ 
‘yajéta, ‘should sacrifice’ and the like, even though what is 
expressed by the verbal root itself may be comprehended, 
the full conception of what is fo be done is not obtained until 
we have comprehended the other factors, —such as the 
character of the person fit for the performance, the procedure 
to be adopted, ard the actual details of the act to he per- 
formed ; it is only as equipped with all these factors that the 
Injunction becomes comprehended in its complete form. In 
view of this fact, there is nothing incongruous in regarding 
the said factors also as denoted by the Injunctive word. 

This is what the text means by the epithet ‘achintya,’ 
‘inconceivable’—which means ‘not directly perceptible.’ What 
is directly perceived is said to be ‘apprehended,’ and not con- 
ceived,’ or ‘remembred’ [so that if the Veda were something 
directly perceived, the epithet ‘inconceivable’ would have no 
force ; things like the Veda can only be conceived of, and the 
Veda isnot even that]. 
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‘Not directly cognisable; —i. e., that which has got to be 
assumed or inferred, as forming the source of several asser- 
tions made in the Smrti; as a matter of fact, such Vedic 
texts are not perceived, hence it is called ‘ not directly cognis- 
able.’—Or ‘not directly cognisable’ may be taken in the 
sense of incapable of having its extent exactly defined, by 
reason of its being very extensive ; the Veda being divided into 
several rescensions, cannot be exactly defined by all persons; 
and on this account also it may be called ‘ inconceivable ;’ 
even in ordinary parlance, people are found to say—' what 
to say of others; this cannot be even conceived of.’ The 
mind can conceive of all things ; but the Veda is so extensive 
that it cannot be conceived of even by the mind. Thus the 
two epithets ( ‘inconceivable’ and ‘not directly cognisable ’) 
serve to indicate that the Veda is beyond the reach of the 
internal as well as the external organs of perception; i. e., it is 
very extensive ; and this mention of the extensiveness of 
the Veda serves as an inducement to the Teacher; the mean- 
ing being— it is you alone who have learnt the Veda which is 
so extensive, hence you alone are conversant with what ought 
to be done, which forms the true import of the said Veda.’ 

The term Karya,’ what ought to be done,’ stands for 
the act to be performed ; in reference to which the man is 
prompted to be the performer, (in such terms as)—‘ this 
should be done by you,’ ‘this should not be done by you,’ 
‘the Agnihotra should be performed’ *the eating of the flesh 
of an animal killed by a poisoned arrow should not be done.’ 
Avoidance also is a kind of acting: e.g., the ‘non-doing of 
Brühmana-murder constitutes the performance or acting 
of the avoidance (of Brahmana-murder). Activity is 
‘acting ;’ so is also ‘ desisting from activity; and the name 
‘acting is not restricted to only that which is accomplished 
by means of instruments and agents set in motion; in fact, 
when such ‘acting’ is possible, if one desists from it, this 
desisting also is ‘acting.’ For instance, when it is asserted 
that ‘the man who takes wholesome food lives long,’ what 
is meant is that the man who takes his food at the proper 
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time, and who does not eat at the improper time; as desisting 
From eating is also ‘ wholesome.’ 

Or, the word ‘ Karya’ may be taken as indicating the 
Injunction and the Prohibition; as these alone form the 
essence of the Veda; the other parts of it, which are merely 
descriptive of certain happenings, —such passages for instance 
as ‘he wept, and because he wept, he became known as 
Rudra, —are not true; they are not meant to be taken in 
their literal sense, they are meant to be construed along with 
an injunctive passage and serving the purpose of commending 
what has been laid down in that injunctive passage. For 
instance, the descriptive passage just quoted—beginning with 
‘he wept’ and, ending with * there is weeping in his house 
within à year '—is to be construed with the injunctive passage— 
‘Therefore silver should not be placed on the grass; and 
heing deprecatory of the placing of silner, it serves the purpose 
of commending the prohibition of that placing of silver. This 
is what is meant by the dictum-—‘the Veda is an authoritative 
source of knowledge in regard to what has to be accomplished, 
and not what is already accomplished ; and what is mentioned 
in the Ar(Aavada or Descriptive Passages is what is already 
accomplished ; and what is already accomplished cannot be 
cognised as something to be done; what however is cognised is 
that the description is supplementary to some injunction; if 
then it were taken to be true in its own literal sense, it could 
not be supplementary to any injunction ; and this would militate 
against the syntactical connection between the two passages— 
descriptive and injunctive ; and so long as two passages can be 
taken as syntactically connected and constituting a single 
compound sentence, it is not right to take them as two distinct 
sentences. [The reverse process of taking the injunction as 
supplementary to the description would not be right ; for] as a 
matter of fact, what is yet to be accomplished could not be 
subservient to what is already accomplished ; specially because, 
if this were so (and the injunction itself were not literally 
true), then the Veda would contain no injunction of anything 
at all; and it would thereby cease to be an authoritative 
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source of knowledge. This would involve the further 
incongruity, that we would have to deny the well-recognised 
fact of the injunctive and other words denoting injunction. 
It is with a view to all this that the revered Manu has declared 
‘something to be done’ as the essence’ of the Veda. Jaimini 
also in the Parramimansi-Sitra (1.1.2)—‘ Duty is that desirable 
thing which is prescribed hy the Vedic injunction '—has 
distinctly declared that the Veda is an authoritative source of 
knowledge in regard to what is to be done. 

The term of address ‘ Lord’ has been used on the under- 
standing that the personage addressed is well-known to be 
possessed of the capacity to expound duty,—such capacity 
being due to his being endowed with a high degree of 
knowledge of all things. The meaning thus is--‘O Lord, 
may you, who are fully able to expound Duty, explain 
the Duties to us.’ 

Being thus questioned by means of the first three verses, 


he promised, in the following verse, what he was asked to 
do. (3) | 


II. Manu's Answer 


VERSE IV 


BEING THUS QUESTIONED BY THE HIGH-SOULED Great SAGES, 
HE, POSSESSED OF ILLIM(LABLE VIGOUR, RECEIVED THEM 


WITH REVERENCE, AND WITH PROPER COURTESY ANSWERED 
THEM—‘ LISTEN. (1) 


Bid piu. 


* He’—Manu— possessed of illimitable vigour, being thus 
questioned by the high-souled Great Sages, answered them— 
* Listen." ' 

* Thus —in the aforesaid manner; the word ‘thus’ which 
denotes method, includes the matter as well as the manner of 
the question; hence /Aus questioned’ means thus questioned, 
i. e., questioned about Duties—he answered.’ 

Or, the word ‘thus’ may be taken as denoting manner only. 
Asa matter of fact, however the word ‘questioned’ already 
brings to the mind the details (matter as well as manner) of 
what has been questioned about; hence the meaning is—‘ what 
he was questioned about, that he answered ; thus the question 
and the answer come to have the same objective. 

Under this explanation the word ‘thus’ becomes super- 
fluous, and only serves the purpose of filling the gap in the 
metre. Under the former explanation however, the word 
‘thus’ itself serves the purpose of showing that the 
‘questioning’ and the ‘answering’ have both the same 
objective. 

The word ‘ Samyak,’ ‘with proper courtesy,’ qualifies 
the answering: ‘he answered with proper courtesy ’—.e., 
gladly, not with anger or any other form of displeasure. 
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* Possessed of illimitable  vigour’—with undiminished 
power of speech; he whose ‘vigour,’ power, capacity of 
exposition, is ‘illimitable,’ infinite. 

The epithet ‘ high-souled,’ serves to show that there is no 
incompatibility in the persons being Great Sages,’ and at the 
same time questioners (as if they themselves did not know 
what they were asking about); hence it i» said ‘he answered 
the Great Sages.’ It is the philanthropic person that is called 
* high-souled, hence the meaning is that though they them- 
selves knew all about Duties, —other wise they would not be 
Great Sages,'—yet they questioned Manu for the benefit of 
other people; the idea in their minds being as follows—‘ Manu 
is a Sage whose authoritative character is better known, — what 
he says is always respected by people, —he is always approach- 
ed with trust and confidence,—hence for the expounding of 
the treatise, we shall make him our Teacher, —and when he is 
questioned by us, he will be regarded by the people as still 
more trustworthy.’ 

It is this explanation that justifies the statement in the 
text regarding Manu having received them with reverence. If 
it were not as we have explained, what would be the meaning 
of the ‘reverence’ shown by the Teacher to the Pupil + The 
word of the text which means ‘having received with reverence ’ 
must be explained as a participle formed of the root ‘arch’ 
(to worship)with the prefix àd' and the participial affix 
‘lyap’ [as without the prefix, the form would be archayitva ]. 
Another reading (which removes the difficulty) is ‘archayitva 
ton,’ 

In connection with the present verse, the following 
question has been raised—*' If the whole of this Treatise 
has been composed by Manu himself, it is not right to 
attribute it to another person, as is done in the state- 
ment — being questioned by them, he answered’ ; the proper 
form would have heen—‘ being questioned by them, J 
answered. If, on the other hand, someone else is the 
author of the Treatise, then why should it be called 
s Manava’ (of Manu) +” 
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There is no force in this objection. In the first place, 
it is a well known fact that in most cases the authors 
of Treatises state their own views as if emanating from 
other persons,—making use of such expressions as— in this 
connection they say’ or ‘they meet this argument thus,’ 
and so forth; and the form being questioned by them 7 
answered' would not be in keeping with such usage; the 
reason underlying this fact is that the older the person the 
more authoritative he is regarded to be by the people; 
it is for this reason that we find Jaimini (1.1.5) stat- 
ing his own view as emanating from Büdarüyana.' 

Or (another explanation is that) the Treatise is a compilation 
made and related by Bhrgu; and since the original Smrti 
[which is, in the present Treatise related by Bhrgu] was 
compiled (from teachings received directly from Prajapati) 
by Manu,—it is styled “danava’ (of Manu). 

He answered the great sages ;—what was the answer? 
—‘ Listen to what I have been questioned about.’ (4). 


III. Origin of the World 


VERSE V 


Tuis (WORLD) WAS IN EXISTENCE IN THE FORM, AN I! WERE, 
OF DENSE DARKNESS,—UNPERCEIVED, UNDIFFERENTIATED, 
INCOGITABLE, (HENCE) INCOGNIZABLE ; AN Tr WAS WHOLLY 
MERGED IN DEEP SLEEP. (5). 


Bhasyu. 


At the very outset there arises nn objection - Where we 
began and whereto we are carried! Manu was asked 
to expound the duties laid down in the scriptures, and he 
promised to expound them; under the circumstances, the 
description of the world in its undifferentiated state 
(with which the present verse begins) is wholly irrelevant 
and purposeless. In fact it becomes a true case of the 
well-known proverb— Being questioned about mangoes, he 
describes the Kovidira tree.’ Further, there is no authority in 
support of what is here described; nor is any useful 
purpose served by it. So the whole of this First Discourse 
need not he studied at all.” 

Our answer to the above is follows :—What the First 
Discourse does is to describe the fact of the Treatise 
having an extensive scope; so that what is described here 
is the whole range of the cosmic process, beginning with 
Brahman down to the inanimate objects, as forming the 
basis of Dharma and Adharma, Right and Wrong; for 
instance, verse 49 describes the vegetable objects as * wrap- 
ped in manifold Darkness, the result of their own acts’ 
{which shows that plants also are related to, and affected 
by, Right and Wrong]; and later on, again in Discourse 
1, verse 23, it will be stated that having recognised, by 
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means of his intellect, these transitions of the individual 
soul, through merit and demerit, (Right and Wrong), one 
should fix his attention upon the Right.’ From all this 
it follows that Right is the cause of superiority (in the scale of 
existence) and Wrong of the reverse; thus the present treatise, 
expounding the exact nature of Right and Wrong, serves an 
extensive purpose, and as such should be studied. Such is the 
purport of the First Discourse. 

The authority for what is declared in the present verse con- 
sists of Mantra, Arthaviada and Inference. As for the Mantra 
we have the following (in Rgveda, 10.1 29.3) — Darkness 
existed, enveloped in darkness, uncognised in the beginning ; 
this whole existed in a fluid state; the gross was con- 
tained in the subtile; the one entity that existed came 
to be born, by virtue of austerities? The meaning is as 
follows :—‘ At the Universal Dissolution, the Sun, the Moon, 
the Fire and other sourees of light having been destroy- 
ed, there existed Darkness alone ; —this (subtile) Darkness 
was ‘enveloped,’ wrapped, in Darkness in the gross form ; 
at this time there was no cogniser ; hence, there being no 
one to cognise things, there was no coguilion of anything; 
therefore Darkness is described as enveloped in darkness ; 
— jn the beginning,’ Ze. before elemental creation, it was 
‘uncognised,’ unknown; ‘this whole existed in the fluid state,’ 
i.e. every active or mobile object was motionless; the 
„gross, the larger, was contained in the subtile, the 
smaller; ie. every differentiated object was resolved into 
its original evolvents ; this indicates the undifferentiated 
state of the world; and the last foot of the Mantra de- 
scribes the earliest stage of evolution; that one entity ' 
which existed came to be born, by virtue of austerities, 
ie. by the force of austerity it became manifested in 
differentiated forms; . e. under the influence of past acts, 
it came into existence again; or, it may mean that under 
the conditions described, Hiranyagarbha, came into existence 
by himself, by virtue of his austerities ; as described later 
on (verse 6)--- Thereupon the self-born Kc. &.“ 
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The possibility of Universal Dissolution is proved by 
Inference: That which has been found to bo destroyed 
in one part is also found to be destroyed in its entirety ; 
eg. at one time a single house is found to be burnt, and 
at another time the entire village is burnt (this is the 
Major Premise); all such things as are produced by active 
agents,—such for instance, as houses, palaces and the like 
are found to he liable to destruction (this is the second 
step in the inferential process) ;—this world, consisting 
of rivers, oceans, mountains &c., is the work of an active 
agent (this is the third step) ;—hence it follows that, like 
the house &c., the whole world will come to destruction 
(this is the final conclusion). It will not be right to 
argue that the fact of the world being the work of an 
active agent is itself not yet established ;—for that fact 
also is deduced from the fact of the world having, like 
the house and such things, a particular shape;—all this 
constitutes the Inference (upon which the statements in 
the present verse are based). 

We do not make any attempt either at clarifying 
(discussing and strengthening) the said proofs, or at refut- 
ing (the counter-arguments) ; because the present treatise 
does not deal with proofs and reasonings ; and reasonings 
could not be fully grasped until they have been fully stated 
and examined ; and if all this were done, thc work would 
become a treatise on Reasonings,“ not on Law; and 
further, it would become too prolix. 

This subject (of Creation and Dissolution) in its details 
shall be found described (in verses 7 et seq.) and the 
process described shall be in some places in accordance 
with the Purfinas and sometimes in accordance with 
the Säukhya doctrines. But the knowing or not knowing of 
those details does not make any difference in Right and 
Wrong ; hence we are not going to deal with it in detail. 
If any person stands in need of -the detailed account of 
the process, he should search for it in the said sources 
of information. What we undertake to do is to construe 
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end explain the words of the text, and this is all that 
we shall do. A brief exposition of the purport of the Discourse 
we have already given. 


This, world, ‘was in eristence, ‘in the form of dense 
Darkness’—-7.e. as if it were dense darkness; the term bhita,’ 
which has several meanings, is here used to denote similarity ; 
just as in the statement yat (ad bhinnésvabhinnam chhinnégva- 
chhinnam samanyabhitam sa shubdah’ (‘that which remains the 
same even though the things denoted by it are diverse; which 
remains undestroyed even when the things denoted are 
destroyed, which is, as if it were, a Generality, this is the 
Word’), the word * samdnyabhitah’ means ‘as if it were a 
generality.’ 

“What is it that constitutes the similarity of the World 
to Darkness ? ” 

The answer is given by the next word ‘unperceived ;' in 
as much as all the products with their diverse differentiated 
forms are at the time resolved in the Evolvent Original, the 
world is not perceived. 

It might have heen cognised by means of Inference ; but 
that also is not possible; as it is undifferentiated’; the differen- 
tial’ meant is that character which distinguishes one thing from 
another ; and this also is dissolved at the ti me; for the simple 
reason that all products, with their distinguishing features, 
have been destroyed. 

* Incogitable’—that. form in which the World existed 
was not capable of being even thought of, in that form; 
‘cogitation’ here stands. for all forms of Inference; the 
meaning being that at the time there was no kind of 
Inference—neither from generals to particulars, nor from 
particulars to generals—available, by means of which the 
World could be cognised.—For these reasons it was 
also ‘incognizable.’ 

From all this it might follow that the World did 
not exist at all, nnd it was only a non-existent World that 
came into existence (subsequently); with a view to preclude 
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this, the text adds—‘as if wholly merged in deep sleep.’ 
As a matter of fact, the existent can never come into exis- 
tence out of the »on-erislent ; it has been declared in the 
Upanisads (the Chhandogya)—‘O dear one, this was, in the 
beginning existent; how could the existent be born out of 
the non-existent ?'—All that is meant is that the World is 
incognizable hy the instrumentality of the ordinary means 
of cognition, which operate through, and bear upon, only differ- 
entiated things; that such is its condition is known from the 
scriptures, which also are as transcendental in their character 
as the ante-natal condition of the World. 

‘As if merged in deep sleep,’—‘ deep sleep’ stands fo rthat 
condition of repose which is beyond the conditions of waking 
and dreaming; and it has been cited only by way of illustration ; 
the meaning being— just as the soul, in the condition of 
deep sleep, remains entirely unconscions of any thoughts or 
sufferings, and free from all notions of diversity,—and yet 
it cannot be said to be non-existent, because on waking, 
it is recognised as being the same that was asleep, as shown 
by the idea 7 have slept soundly,—exactly the same is 
the case with the World, as is shown by the scriptures 
that describe things as they have actually existed, and also 
proved, for those who depend upon reasonings, by what appear 
to be sound Inferences.' 

‘Was in evisteuce — the past tense has been used, because 
the condition described can never be known by any person ; 
hence it is that it has heen described as *incognizable.' 

‘Wholly’—this shows that the dissolution is not partial 
hut total. (5) 
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VERSE VI 


THEREAFTER, THE SUPREME BEING HIRANYAGARBHA, SELF- 
BORN, UNMANIFESt AND BRINGING INTO VIEW THIS 
(UNIVERSE), APPEARED, —DISPELLING DARKNESS AND HAVING 
HIS (CREATIVE) POWER OPERATING UPON THE ELEMENTAL 
SUBSTANCES AND OTHER HINGS. (6) 


DBhasya. 


After the above described Great Night ;—the ‘Self-born,’ 
he who eomes into existence by himself; i.e. who takes up a 
body by his own will, his taking the body not being dependent 
"upon his past acts, as it is in the case of beings undergoing 
hirths and deaths. 

* Unmanifest,'—not cognizable by people devoid of ability 
to contemplate and other powers produced by the practice of 
yoga. Or, it would be better to read ‘uryakfam’ (iu the 
Accusative), making it an epithet of ‘idam, this; the 
meaning being ‘this universe which was in its unmanifest 
condition.' 

‘Bringing into view’—making it perceptible in the form 
of the grosser products ; that is, he by whose wish the World 
comes into existence. 

‘Appeared '—the term I dduh’—denotes visibility. 

* Dispelling darkness, —* darkness’ stands for the state of 
dissolution ; he dispells, sets aside, that state; he creates the 
World afresh and is therefore said to ‘dispel darkness.’ 

* Elemental Subst«nces, earth and the rest. 

‘Other things’ refers to Sound and other qualities of the said 
substances ;—he has his power’ i.e. creative power—‘opcrating,’ 
acting, upon the said substances Ke. The Elemental Substances 
by themselves are incapable of producing the World; when 
however the requisite potency is instilled into them by him, 
they become transformed into the shape of trees and other 
things. The term ‘Elemental Substances’ here does not 
stand for the substances, which at the beginning of ‘creation,’ 
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exist in the form of potencies lying latent in Primordial 
Matter. 

Another reading is ‘mahabhittanuryttawah;’ ‘anuvzttam, 
meaning bent «pon ; the meaning of the epithet remains the 
same as before. (6) 


VERSE VII 


IlIg,—witOo IS APPREHENDED BEYOND THE SENSES, WHO IS 
SUBTILE, UNMANIFEST AND ETERNAL, ABSORBED IN ALL 
CREATED THINGS AND INCONCEIVABLE,—APPEARED BY 


HIMSELF. (7) 
Bhisya. 


‘He, who’—these two pronouns refer to something well- 
known, that is (in the present context) the ‘Supreme 
Brahman,’ he who is described, in the Vedanta texts as 
also in other philosophical systems, in the Itihisas and 
Purünas, as having the qualities going to be described in 
the present versc. 

‘He appeared by himself i. e. took a body for himself; the 
root h, having several meanings, is here used in the sense 
of coming into evistence; or, it may be taken in its usual sense 
of shining; the meaning being that he was self-effulgent, and 
did not need the light from the sun or other sources. 

‘Atindriya’ means that which is beyond the senses, the 
compound being taken as an Avyayibhava; the compound 
‘ulindriyagrahyah’ being included under the general rule 
of compounds formulated in Panini's Sutra. 2.1.4; the mean- 
ing being that he is apprehended beyond the senses, he never 
comes within range of the senses; it is an entirely different 
kind of cognition, the intuitive cognition of the yogin, by 
which he is apprehended. Or, the compound ‘that chich is 
beyond the senses, may be taken as standing for the Mind, 
which, being imperceptible, is not perceived by the senses; 
it is for this reason that the Vaishésikas have held Mind to 
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be cognisable by means of Inference, as stated in the Nyaya- 
sutra (1. 1. 16) — The fact that cognitions do not appear 
simultaneously is indicative of the Mind.’ And it is by means 
of this Mind alone that the said Being is apprehended. Says 
the revered Vyasa also—‘He is not perceptible by the eye, 
nor by the other senses; he is apprehended by means of 
the clear Mind, by persons endowed with subtle powers of 
cognition ’ ;—i.e. not sullied by the defects of passion &c. ;— 
by persons who have acquired the powers of subtle percep- 
tion, by virtue of their being entirely devoted to the worship 
of the said Being. 

‘Subtile’—i.e. as if he were subtile,“ small; inreality 
he is not the substratum of any such finite or concrete 
predications or concepts as ‘large’ or ‘small;’ he is, in fact, 
beyond all such predications; as is declared in the following 
passage—‘ He is free even from the semblance of all predi- 
cations ; he has been variously conceived of on the strength of 
scriptures and inference, he is beyond all taint of duality, 
beyond affirmation and denial, beyond sequentiality and 
non-sequentiality, beyond reality and unreality; he is the 
very soul of the universe, and becomes cognised only by 
means of discriminative wisdom.’ 

Because he is subtile, he is enmanifest, eternal; being 
of subtile nature, he is endowed with  beginningless and 
endless puissance. Some people have held that the position 
of Hiranyagarbha is attained by (ordinary beings) through 
(meritorious) acts ; according to these people also he is *ever- 
lasting,’ in the sense that, though he has beginning, he has 
no end ; because his condition, which consists in being the 
experiencer of the fruits emanating from his original act of 
bringing about creation, never comes to an end. 

He is described as ‘ absorbed in all created things’ in the 
sense that he is the very soul of things, having his mind 
intent upon the idea that ‘all things are to be created by 
me; when for instance, the jar made of clay, having its 
body built out of clay, is said to be ‘absorbed in (consisting 
of) the clay; similarly when a certain person ponders too 
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much over a thing, he is described figuratively, as ‘absorbed ’ 
in that thing; as we find in such expressions as—‘ this person 
is absorbed in women,’ ‘he is absorbed in the Rgvéda,' ‘ he 
is absorbed in the Yajurvéda,’ and so forth. Or, it may be 
in view of the Advaita, Nondualistic, Philosophy, by which 
sentient as well as insentient things have no existence apart from 
Hiranyagarbha, all being his illusory modifications; so that 
these modifications consisting of the created things, and these 
being non-different from him, it is only right that he should 
be described as absorbed in (consisting of) created things. 

* But how can the single entity undergo illusory modifica- 
tions ? It would be inconsistent with its unity.” 

The answer[given by the upholders of the theory of ‘illusory 
modifications’ is as follows:—When the surface of the sea 
is struck by the winds, high waves rise out of it, and these 
waves are not entirely apart from the sea, nor are they totally 
absorbed in it; and they cannot be described as either different 
or * non-different ’ from it; exactly similar is the case with the 
‘illusory modifications of Brahman. 

The term ‘also’ may also be supplied to the words of the 
text; the sense being—‘even though, in his own pristine 
form, he is imperceptible, he hecomes perceptible in the form 
of the modifications; similarly with the epithet * subtile ;’ 
the implication of ‘also’ being that he is gross in the form of 
the grosser modifications; similarly, he is * wemanifest and 
also * manifest,’ ‘eternal’ and also ‘ not eternal,’ ‘ absorbed in 
created things’ and also ‘ free from their forms (and limita- 
tions) ;' all this being in reference to him in the condition of 
* modifications.’ 

* Inconceivable '— i.e. his character is marvellous, he being 
possessed of remarkable powers.—(7) 


IV. Creation of Water 


VERSE VIII 


DESIRING TO CREATE THE SEVERAL KINDS OF CREATED THINGS, 
HE, IN THE BEGINNING, BY MERE WILLING, PRODUCED, 


OUT OF HIS OWN BODY, WATER; AND IN THAT HE THREW 
THE SEED.—(8) 


Bhasya. 


* He’—who,—by virtue of the qualities described in the 
preceding verse, and also by virtue of such Vedic texts as 
‘In the beginning there appeared Hiranyagarbha &c.“ (Revéda 
10.121.1)— acquired the title of Hiranyagarbha. 

‘Several kinds of created things’—things possessed of 
various forms. 

* Desiring to create,’—wishing to bring into existence. 

‘In the beginning, first of all—* produced,’ called into 
being—‘ wo fer; ‘out of his own body,’ i. e., the body assumed 
by himself (on manifestation). Or, according to the Advaita 
Philosophy, Primordial Matter is the body of Hiranya- 
garbha here spoken of; it is ‘his own’ in the sense that it 
follows his wish, and is the cause of the production of all 
bodies. 

The next question that arises is—“ When he created the 
body of all living beings, did he do so by means of some 
physical act, such as digging with the spade and so forth (as 
the potter does in the making of the Jar)?“ 

The answer is 20.— How then ? "—* By mere willing ’— 
by the mere act of wishing let water be produced.’ 

The following further question is raised—‘“ Since the 
Earth and other things were non-existent at the time, what 
was the receptacle or standing ground of the water that was 
produced ? ” 
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The question is addressed to the winds! [4Jf. it is as 
good as addressed to others !]. It might just as well be asked 
what is the receptacle or standing ground for the Supreme 
Lord himself when he has assumed a body. If it be explained 
that so far as the powers of the creator himself are concerned, 
no questions arise, for the simple reason that he is possessed 
of unique powers,—then the same may be said in regard 
to water and the other products also, which may be regarded 
as having similar unique powers. 

In that, water, he threw, scattered, the seed, the 
semen. (8) 


V. Birth of Brahma 


VERSE IX 


THAT BECAME THE GOLDEN EGG, RESPLENDENT LIKE THE 
SUN; IN THAT (EGG) HE (HIRANYAGARBHA) HIMSELF 
WAS BORN AS BRAHMA, THE ‘ GRAND-FATHER’ OF TILE 
WHOLE WORLD.—(9) 


Bhisya, 


First of all Primordial Matter develops in the form of 
Clay; i.e, on account of the contact of Hiranyagarbha’s 
‘seed,’ it become solidified ; and this is what is described as 
having become an egg. - (rolden,’ of gold, made up of 
gold; i. e., in its brilliance it resembled the thing made of 
gold. 

„But this statement (that the egg was of gold) is 
contained in the scriptures, and we do not find any such term 
as like or ‘resembling’ (which would have justified the 
interpretation of ‘golden’ as vessembliug gold),—how then 
can we, in the absence of any other authority, explain the 
term figuratively ? ” 

Our answer to the question is as follows :— Later on we 
find the statement—‘ by means of the two forces, he created 
Heaven and Earth’ (Verse 13); and as a matter of fact, this 
Earth is found to consist of clay, and not of gold entirely ; and 
it is in view of this fact that we have taken the epithet 
golden figuratively. 

* Sahasramshuh, lit. ‘thousand-rayed,’ is the Sun ;— 
‘amshu’ means rays; and the resplendence of the egg was like 
that of the rays of the Sun. 

In that egg he himself was born,’ came into existence, as 
Brahmàaá,—Brahmà is Hiranyagarbha himself ;—the exact 
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signification of the term * himself ' has already been explain- 
ed ; the meaning is that he had originally (as Hiranyagarbha) 
assumed a body by the force of occult powers, he gave up 
that body and entered within the egg.—Or, it may be that 
when he created water, Hiranyagarbha had no body, hence 
he took up a body within the egg.—Or again, the being 
spoken of as *he who' (in verse 7) was different from the 
Brahma who is described here as being born in the egg; this 
would be in keeping with what is going to be stated (in 
verse 11) in regard to the latter being ‘created by him,’ . e., 
ercated by the Supreme Lord (described in verse 7). 

„But (under this last explanation) how could he be said 
to be ‘himself born? '—and the text apparently speaks, as 
‘Brahma,’ of him who was ‘ himself born’ (in the egg)." 

This does not affect the position; the son is often called 
by the name of the Father, when he is described as the 
‘self being born out of itself.’ 

The fact of the matter however is that what the Teacher 
has asserted is based upon scriptural texts, which have no 
bearing upon the matter at all [for being mere Arthavada, 
they are not meant to deseribe what is directly expressed by the 
words]; so that we need not lay stress upon what is said (in the 
text) in this connection; specially because, so far as the 
expounding of Duties is concerned, it does not matter at all 
whether Hiranyagarbha himself was born in the egg, or he 
created some other being. 

‘The grand-father of the whole world —is a proper name, 
applied figuratively. That it has to be taken so is proved by 
the fact that the Being described is not literally the ‘ Grand- 
father’ of the people; what the attributing of this proper 
name is meant to indicate is that the being described is an 
object of great reverence, the term ‘Grand-father’ being 
chosen, because the Grand-father commands greater reverence 
than even the Father. (9). 


VI. Meaning of the term ‘ Narayana’ 


VERSE X 


WATER IS CALLED NARA, —WATER BEING THE OFFSPRING 
OF NARA; SINCE WATER WAS THE FIRST THING CREATED BY 
(OR, THE ORIGINAL RESIDENCE OF) THAT BEING, HE IS, ON 
THAT ACCOUNT, DESCRIBED AS * NARAYANA.' —(10) 


Bhàsya. 


' The Being just described is the same who, here and there 
in the scriptures, is described under the name ‘ Narayana,’ as 
possessed of a superior degree of creative and cognitive powers, 
and hence being the Personal Creator of the world; the mere 
difference in names does not uecessarily imply difference in 
the things denoted ; so that the Beings described under the 
names ' Brahma,’ * Narayana’ and * Mahéshvara’ are one and 
the same; though they form the objects of diverse forms of 
worship, yet they do not differ among themselves; as we shall 
show under Discourse XII. 

How this is (i.e. how Brahma is the same as Narayana’) 
is explained now:—‘ Water is called Nara,’—described 
under the name of,—' Nara,’ 

In answer to the objection— There is no such usage 
current among experienced persons; nor is it generally known 
that water is called Nara,"—the Author adds: — Water being 
the offspring of Nara, — the supreme Being (Hiranyagarbha, 
described in verse 8 as having created water) might well 
be known under the name Nara, Person; and water is his 
‘offspring; hence water is spoken of as Nara, the name of the 
father is often applied to the child, e.g., the *sons of Vashistha,' 
the revered sages Tavabhru, Mandu and Lomaka, are spoken 
of as 'Pashig(hah'; and such usage is based upon the 
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figurative identification of the child with the father.—‘ Since’ 
because—' Water,’ known as Nara, was ‘the first thing 
created by’—or it was his container when he lay in the womb 
(egg)—‘he is, on that account, described as Narayana.’ 

In the sense of ‘he whose container is Nara’ the compound 
should be ‘nxarayana;’ but the first vowel may be taken as 
lengthened according to Pànini's Sütra 6.3.134, which justifies 
such lengthening in several other cases also,; just as we 
have in the word purugo’ (which is a variant for purzso’) ; 
—or we may have the lengthening due to the affix ‘an’ in 
the sense of ‘ mass’ [so that nara would be mass of water,’ 
and ‘he who has this mass of water as his container, ayana,’ 
would be nārāyaņna’]. (10). | 


VII. Nature of Brahma 


VERSE XI 


THAT WHICH IS THE CAUSE—-UNMANIFEST, ETERNAL AND 
PARTAKING OF THE NATURE OF THE EXISTENT AND THE 
NON-EXISTENT,—THE BEING PRODUCED BY THAT (CAUSE) 
IS DESCRIBED AMONG PEOPLE AS ‘BranumA.’—(11) 


Bhasya. 


The ‘cause’ spoken of here is onc who is always the cause, 
never the product ; the formation of his body is not dependent 
upon the will of any other being; he is endowed with a 
natural supremacy all his own; — %% manifest and eternal’ 
as already explained (under verse 7);—‘pertaking of the 
nature of the existent and the non-existent * ;—‘ sadasat’ stands 
for the ‘sat,’ ‘existent,’ and the ‘asat; non-existent’; and the 
said ‘cause’ is one whose ‘nature, character, consists of 
the said ‘ existent and non-existent.’ 

* But how can a single entity partake of the two contradic- 
tory characters of the ‘existent’ and the ‘ non-existent’? " 

The answer to this is as follows :—In as much as people of 
the present day cannot form any idea of such a being, the 
cause becomes incapable of being spoken of as ‘ existent,’ 
and hence is described as ‘ partaking of the nature of the 
non-existent; and yet, in as much as the fact of the said 
being being the cause of the entire world is known from 
the scriptures, it is described as ‘partaking of the nature 
of the existent; thus the description of Brahman as both 
(‘existent’ and ‘non-existent’) is not incongruous, being based, 
as it is, upon the difference in the character of the persons 
conceiving of it. 

* As a matter of fact, this is true of all things; everything 
is ‘existent’ in its own form and ‘non-existent’ in the form 
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of other things; why then should it be stated that this is not 
incongruous in the case of Brahman only ?” 

The answer to this is as follows:—-Under the philosophy 
of ‘ Non-duality nothing except Brahman being ‘ existent,’ 
what is that other thing which (while existent in its own form) 
could be spoken of as non-existent’ in the form of Brahman? 

©The being produced by that,’-—-being brought into exis- 
tence, Leing created within the egg; this Being ‘is described 
among people as Brahmi’; the being, who is found mentioned 
in the Mahābhārata and other works as seated here and there 
for the purpose of granting boons to such Deras, Asuras and 
Rsis as have performed severe austerities,——he was the 
first to be created by the afore-mentioned Supreme Being, 
the Highest Brahman. 


[4 different explanation of verses 3--1.1] 

Other people have explained verses 3 et seg. in a different 
manner. 

* This? (in verse 3) refers by direct gesticulation to the 
world ;—the ‘vidhana,’ creation, ‘of this entire’ world is of— 
i. e.; belongs to—the ‘self-born.’—It is ‘inconceivable,’ marvellous, 
wonderful, very extensive ;—'not directly cognisable, ‘aprame- 
yam, incapable of being known by all persons. This is 
what is stated in the Veda also- Who knows it? Who has 
described it here? Whence have these been horn? Whence 
this creation?’ (Rgvéda, 3.54.5). That is to say, Does this 
entire world come into existence through some material 
cause? Or is it all a mere Idea, as held by the Bauddha ? 
Is it dependent upon the will of a Supreme Being? Or is it 
dependent only upon the acts of the beings born? Or is it 
merely a natural process?—All this cannot be rightly 
ascertained: similarly it cannot be ascertained whether the 
creation of the world proceeds from the Mahat’? downwards 
(as held by the Saskhyas) or from the Diad downwards (as 
held by the Vaishégikas).—‘Of all this, ‘you know (A) the 
‘karya’ product, (B) the ‘tattva’ real character and (C) the 
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‘artha’ true purpose, — Karyatattvürthavif! (A) * Product, 
i. e. (a) the Principle of Egoism’ is the product’ of Mahat, 
(b) the subtile ‘Rudimentary Elements’ are the product of 
the ‘Principle of Egoism, (c) the Five gross ‘ Elementary 
Substances’ are the product of the ‘Rudimentary Elements,’ 
(d) the eleven Sense-organs are the product of the ‘ Principle 
of Egoism ' ; (e) of the gross substances the product consists of 
the ordinary material objects, from Brahma down to the tuft 
of grass,— 4 fact that is clearly recognised.—(B) ‘ Real 
character — nature, — for instance, (e) the Mahat’ consists of 
mere materiality, the entire Primordial Matter in the state of 
modification being called Mahal, according to the declaration 
(in Sankhya-Karika 22) that ‘the Mahai proceeds from 
Prakrti, —this * prakrtt’ being synonymous with Pradhana, 
‘Primordial Matter;'—(b) the real character of the Principle 
of Egoism’ consists of the mere ‘notion of I; — (e) the real 
character of the subtile elements consists in their forming the 
objects of unspecified or undifferentiated cognition.—(C) 
* Purpose'—the fact that—'this thing is for the purpose of 
man, it serves man's purpose in such and such a manner, 
it accomplishes such and such a purpose. — Though as a 
matter of fact, for one who is seeking for the knowledge 
of duties, the fact of the Teacher being cognisant with the 
process of the world’s creation is of no use at all,—nor 
does it form a proper subject for enquiry,—yet, in view 
of the fact that the process cannot be learnt from any other 
source, and that there is diversity of opinion among the 
Great Sages themselves, it does become a fit subject for them 
to ask and for Manu to explain. Thus what the verse means 
is this— The subject that does not come within the range of 
any of the six Means of Cognition, that also you know with 
your intuitive eye,—as for Duty it is described in the Veda, and 
as such it must be known to you’; and this is an eulogy of 
the Teacher, bearing directly upon the main subject-matter. 
Being encouraged by the above eulogy, the Teacher pro- 
ceeds to explain the subject of World-creation—‘ Asit idam, 
‘this was in existence," etc. (verse 5) ;—‘ thereafter tre self- 
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born, etc., etc.’ (verse 6). It is Primordial Matter that is re- 
ferred to by all these terms.—(1) It is sei. born in the sense 
that it is by itself that it is ‘born,’ evolves, undergoes modi- 
fications, in the form of ‘ Mahat’ and other principles; there 
is no such self-established being as ‘the Supreme Lord,’ whose 
will Primordial Matter obeys; on the other hand, it is in the very 
nature of things that Primordial Matter, in the form of the Root 
Evolvent, undergoes modifications; just in the same manner 
as milk (which is a non-intelligent entity), modifying into 
co-agulated milk, becomes solidified in the form of the Curd. 
—(2) Primordial Matter is called * supreme being’ in the sense 
that it is master of its own activity.— (3) It operates upon 
things like the elemental substances and other things [this is 
what is meant by the epithet ‘ having its power operating upon 
elemental substances and other things’|; ‘power’ stands for 
capacity or energy for its own activity; the term ‘adi’ (‘and 
other things’) signifies method and restriction, so that the 
unmanifested Primordial Matter becomes the cause of Mahat 
and other things [which it would not be if mahabhatadi’ 
were taken as ‘things beginning with the elemental sub- 
stances ’].—(4) It is described as dispelling darkness’ in the 
sense that when Primordial Matter changes from its pristine 
subtile (non-evolvent) condition into the evolvent condition, 
it becomes resplendent with light.—The masculine gender of 
the epithets referring to Primordial Matter, Pradhana (which 
is Neuter) may be explained as due to the word ‘purusa, 
(‘Being’) understood (which is Masculine); and the word 
‘ purusa’ is often found to be used in the sense of Primordial 
Matter and other things, as for instance in verse 1.19, where 
we have the expression of the said seven purugas, ete.’ 

* He who’ (verse 7) is explained as before. 

* So’bhidhyaya,’ ‘by mere willing’ (verse 8)—the willing 
is purely figurative; for Primordial Matter being non-intelli- 
gent, actual willing is not possible for.it; what is meant by by 
‘mere willing ' is that Primordial Matter, in evolving, acts by 
its own inherent force, independently of the will of a Supreme 
Lord, just in the same manner as a certain person accom- 
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plishes an act by himself, by his own. will, independently of 
any extraneous thing.—‘ He in the beginning produced water’ 
—water is called ‘ first’ in comparison with the other ele- 
mental substances; it does not mean that water was produced 
before Mahat and other principles ; the real process is going 
to be described under verse 1°19, where it is stated that it 
is the Principles that are produced first, and then the 
elemental substances.—' In that he threw the seed ’—that 
Primordial Matter, which is the intended Nominative, threw. 
the ‘seed —1. e., its energy. 

In the production of the earth and other Elemental Sub- 
stances, Primordial Matter becomes solidified all over, and 
assumes the form of an egg; this is what is meant by the 
words ‘that became the egg’ (verse 9). Just as the Prin- 
ciples are, in the beginning, produced without any intercourse 
between the male and the female, in the same manner (with- 
out intercourse between male and female) was Brahma also 
born, under the influence of his previous acts; his body is 
due to his own powers, and is not born out of any womb; 
just as the bodies of the mosquito and other insects are not 
born of wombs. 

* Lhe Being produced by that’ (verse 11)—produced by 
Primordial Matter; the body of Brahma is described as * pro- 
duced by that’ in the sense that it consists of Primordial 
Matter. The rest is as before. 

The real meaning of these verses we have already ex- 
plained ; that is to say, they are mere arthavada,’ ‘ culogistic 
descriptions ’ ard as such are with difficulty construed figura- 
tively.. (11). 


VERSE XII :—NATURE OF BRAHMÁ 41 


VERSE XII 


THAT SUPREME LORD, HAVING DWELT IN THAT EGG FOR A 
YEAR, HIMSELF, BY HIS OWN THOUGHT, BROKE THAT EGG 


INTO TWO PARTS.—(12) 
Bhasya. 


‘That Supreme Lord,’ Brahma,—‘ for a year,’ during a 
year, — having dwelt in that eyg, — the omniscient one, who 
had come into existence and was seated in the egg, thought 
of the way in which he would come out of it; — he broke the 
egg into two parts’ ;—one year is the time which the embryo 
takes for its development ; so that after a year the egg, having 
reached its full development, burst (really) by reason of its 
full development having been reached. It is thus a chance 
coincidence that the egg burst just atthe time that Brahma 
was thinking of coming out; and it is in view of this coinci- 
dence that he is described as having broken the egy into two 
parís.—(12) ö 


VIII. Creation of Heaven and Earth 


VERSE XIII 


Our OF THOSE TWO PIECES (OF THE EGG) HE FORMED 

HEAVEN AND EARTH, AND, BETWEEN THEM, THE AKASHA, 
THE EIGHT QUAKTERS AND THE ETERNAL RECEPTACLE OF. 
WATER.—(13) 


Bhasya. 


* Two pieces’—the two halves of the egg-shell; out of these 
two pieces of the egg-shell,—‘ he formed,’ produced,—‘ Heaven 
and Earth’; the lower half being earth [and the upper half 
Heaven] ;—‘ between them Akasha, empty space,— the eight! 
quarters,’ the East and the rest, along with the intermediate 
points of the South-East, etc. ;—‘ the receptacle of water, — 
(1) in the atmosphere, (2) the Ocean and (3) the Akasha 
within the Earth and the Nether Regions.—(13) 


IX. Creation of the World from ‘Mahat’ 
| downwards 


VERSE XIV 


FROM OUT OF HIMSELF HE BROUGHT FORTH THE MIND, 
WHICH PARTAKES OF THE NATURE OF THE EXISIENT AND 
NON-EXISTENT ; AND BEFORE THE MIND, HE BROUGHT UP 
THE ALL-POWERFUL PRINCIPLE OF EGOISM, WHOSE 
FUNCTION CONSISTS IN SELF-CONSCIOUSNESS.—-(14) 


| Bhasya. 

The creation of the Elemental Principles is now described. 
What forms the constituent factor of what, and in what 
manner, has been already explained by implication. 

* From out of himself '—i.e., from out of Primordial Matter, 
which forms his body, he brought forth Mind? The creation 
of the Elemental Principles is set forth here in the reverse 
order ; the meaning thus is that ‘before the mind he brought 
up the Principle of Egoism, whose function consists iu self- 
consciousness’ ; the consciousness of self, appearing in the 
form of the notion of ‘I,’ isa function of the Principle of 
Egoism ; it is called all-powerful in the sense that it is capable 
of accomplishing its work.—(14) 


VERSE XV 


ALSO THE ALL-PERVADING MAUAT (THE ‘GREAT’ PRINCIPLE 
OF INTELLIGENCE); AS ALSO ALL THOSE THINGS THAT 
CONSIST OF THE THREE CONSTITUENT ATTRIBUTES, AND 
IN DUE COURSE, ALSO THE FIVE ORGANS OF SENSATION 
WHICH APPREHEND OBJECTS.—(15) - | 


Bhasya. 
‘Mahat’ is the name applied by the Sankhyas to one of the 
Elemental Principles ;-—‘ a/l-pervading ' qualifies the Mahat’ ; 
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this Principle of Intelligence is called all-pervading because, 
it actually pervades through the entire material creation. 
This he brought out before the Principle of Egoism ; this 
construction being in accordance with that adopted in the 
preceding verse (in connection with the Principle of Egoism 
being produced before the Mind); — as also all those things that 
consist of the three constituent Attributes; all that has been 
described, as also all that is going to be described,—i.e., all pro- 
ducts or evolutes,—are constituted by the three Attributes; these 
‘Constituent Attributes’ being ‘ Sattva’ (Harmony), Rajas’ 
(Energy) and Tamas (Tnertia) ; it is only conscious entities 
that are free from these three Attributes; while all that is 
evolved out of Primordial Matter is constituted by the three 
Attributes.—' The five organs of sensation, which apprehend, — 
bring about the perception of,—Colour, Taste ‘Odour, Touch 
and Sound), which form the respective ‘objects,’ the ‘five,’ whose 
specific names are going to he described later on, in 2.90— Also’ 
is meant to include the ‘objects’ themselves, in the form 
of Sound, Touch, Colour, Taste and Odour, and also the 
Earth and other elemental substances.—(15) 


VERSE XVI 


HAVING COMBINED THE SUBTILE COMPONENTS OF THE SAID 
SIX PRINCIPLES OF ILLIMITABLE POTENCY WITH THEIR 
OWN EVOLUTES, HE CREATED EVEN ALL BEINGS.—(16) 


. Bhagya. 


The said six principles of their own respective evolutes,— 
to these he joined their subtile components, and thus created 
all beings. 

The number ‘siz,’ (mentioned in connection with the 
Principles) is made up of the five ‘Rudimentary Substances,’ 
to be described later on, and the * Principle of Egoism ' already 
described. 

The ‘own envolutes of these Principles, are their 
respective products; i.e., the elemental substances, which are 
the products of the * Rudimentary Substances,’ the Sense-organs 
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which are the products of the ‘ Principle of Egoism? The 
Earth and the other Elemental Substances being present, like 
so many bodies,’ he joined to them the subtile components’ ; 
i.e., the Rudimentary Substances and the Principle of Egoism ; 
that is, he placed them in their proper places, and thus 
‘created all beings, —Gods, men, animals, birds, trees and so 
forth. 

The meaning is as follows :-—l'he six subtile components 
are productive of one portion of the entire world, the whole 
of which is evolved out of them; that they are subtile is 
proved by the fact of their being ‘rudimentary’ in their 
character ;—these he ‘combined,’ ie., brought together, with 
their own envolutes, i.e., their respective products; he pro- 
duced the material substances and the organs (of action), 
and through these, the entire material world ; these latter 
being indicated by the word ‘even.’ 

In place of matrasu it is better to read * matrábhij. —(10) 


VERSE XVII 


BECAUSE THE SIX SUBTILE COMPONENTS OF THE FRAME (OF 
PRIMCRDIAL MATTER) ENTER INTO (PRODUCE) THESE, 
THEREFORE THE WISE ONES HAVE DESCRIBED THE FRAME 
OF THAT (PRIMORDIAL MATTER) as 'BODY.—(17) 


Bhagya. 


* Frame '—body ; the ‘components’ of it are those things 
that constitute it ; these are * subtile, the ‘sir’ already des- 
cribed (viz., the five Rudimentary Substances and the Principle 
of Egoism), which are called ‘avishésa,’ the undifferentiated. 
— Tani ashrayanti—i.e., the organs and the elemental substances 
going to be described ‘enter into’ the said components ; which 
means that they are evolved out of them; i.e. the evolution 
of the organs &c., has for its substratum the six subtile 
components; this is what has heen described in the words 
‘the five elemental substances are produced out of the five 
Rudimentary Substances (Sarkhya-kirika, 22). Because they 
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enter into them, therefore the frame of that,’ i. e., of Primordial 
Matter,—has been described as ‘ Body.’ 

Manasvinah, * manis is wisdom ; those possessed of wisdom 
are ‘manasvins,’ d. e., the wise ones. 

[The above explanation makes tàirim:tui, the organs and 
substances, the nominative, and the ‘components’ the objec- 
tive ;—this construction is found to be incompatible with 
the nominative ending in avayaviah,’ ‘components’ ; hence the 
Bhasya puts forward another construction, which has been 
adopted in the rendering of the text. |.— Or, the relation of the 
‘nominative’ and ‘objective’ may be reversed: the * subtile 
components’ being the nominative, and the ‘organs’ the objec- 
tive (of the verb dshrayanti’) ; the meaning of ashrayanti; 
* enter into, being that the subtile components serve as the 
substratum——‘ Gshraya '—of the organs; just as in the phrase 
‘he has been fed (upon) by many men, the man doing the 
feeding is spoken of as * fed.’—Or, since verbal roots may have 
several meanings, ‘enter into’ may he explained as 
* produce.’—(17) 

VERSE XVIII 


THE Great ELEMENTAL SUBSTANCES, ALONG WITH THEIR 
FUNCTIONS, AS ALSO THE MIND, ALONG WITH ITS SUBTILE 
COMPONENTS, ENTER INTO THAT WHICH (ON THAT ACCOUNT) 
IS THE GENERATOR OF ALL THINGS AND IMPERISHABLE. — 
(18) | 

Bhasya. 


‘That, * Primordial Matter—is the generator of all things’ : 
—it is ‘imperishable,’ i.e., in its original (causal) form it is 
indestructible. 

* In what way does Primordial Matter generate all 
things? 

Because all these enter into ii. 

„What are all these that enter into it?“ 

First of all ‘the Mind along with its subtile components,’ 
—i.e., along with the Rudimentary Substances, the Principle 
of Intelligence, the Principle of Egoism and the Sense-orgaus; 
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—and then, the Great Elemental Substances called Earth, 
* Water, Fire,“ ‘Wind,’ and ‘ Akasha;’—‘along with their 
functions ;—(1) sustaining, (2) conglutination, (3) cooking, 
(4) configuration and (5) making room (unobstruction) 
respectively are the ‘functions’ of Earth, &e. Of these (1) 
‘sustaining? means upholding, keeping in their places, things 
that are prone to falling; (2) ‘conglutination’ means bringing 
together things that are loose and disjointed; e.g., loose and 
disjointed dust-particles are brought togther, cemented into, a 
mass by means of water ;—(3) ‘Cooking’ is the well-known 
effect produced by fire upon such things as medicine and 
herbs, &c.; (4) ‘Configuration’ means conformation, shaping; 
—(5) ‘making room’ means non-obstruetion by another body; 
in a point in space where one body is already present, there 
can be no room for another body; e.g., no object can find room 
within a piece of gold. 

‘ Mind'—is meant to indicate all the organs of sensation; 
and the term ‘Kurma?’ may be taken as referring to the organs of 
action ; or again, in the first line of the text, the term ‘Karma’ 
may be taken to mean the * products' of the elementary sub- 
stances; the sense of the passage being that ‘subsequently the 
produets of the elemental substances, along with the subtile 
components, enter into the great elemental. substances '— 
‘as also do the organs of sensation,’ this latter being indicated 
by the word Mind.’ —(18) 


VERSE XIX 


FROM OUT OF THE SUBTILE CONSTITUENTS OF THE FRAMES 
OF THE SAID EXCEEDINGLY POTENT PRINCIPLES IS PRODUCED 
THIS (Gross BoDny,—THE PERISHABLE PROCEEDING FROM 
THE IMPERISHABLE.—4(19) 


Bhagya. 


All that is meant by saying that ‘the perishable proceeds 
from the imperishable’ is that the Gross is produced out of 
the Subtile ; and it is not meant to emphasise whether it is 
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produced out of the particles of siz or seven Principles ; in fact 
there are twenty-four Principles, all of which form the cause 
of the origin of all things. Or, the meaning may be that in 
the production of the gross object only seven Principles 
form the principal cause, e.g., the six non-differentiated 
Principles (the five Rudimentary Substances and the principle 
of Egoism) and the seventh, the Great Principle of Intelli- 
gence. Out of these (seven) are produced the Elemental 
Substances and the Organs; and when these latter have been 
produced, the gross body becomes formed. 

. [It has been said that] from out of the imperishable 
Primordial Matter,—which in its unified form, contains within 
itself the possibilities of all its evolutes,—is produced this world, 
which is multifarious in its character and appears in all 
possible forms. 

Now the question arises—Does the Primordial Matter 
become modified into all its gross evolutes at one and the 
same time ? And the answer to this is ‘No;’ what really 
happens is described in the present verse—‘From out of the 
subtile, &., H. The order in which the things are produced 
is the same as that which has been described before: that is, 
from out of Primordial Matter is produced the Great Principle 
of Intelligence ;—from this latter the Principle of Egoism; 
and from this latter again the ‘group of sixteen’ (Sakhya- 
kàrika, 22). 

The term Puruga’ has been used in the sense of the 
Principles, on the ground that these latter subserve the 
purposes of the Puruga (Soul). 

' Exceedingly potent'—capable of producing their effects ; 
it is because they are the cause of innumerable products that 
they have been called *exceedingly potent.’ 

The said principles have certain ‘subtile constituents of 
(heir frames’ ;—‘ mūrti’ is frame; the constituents that go 
to form that frame / are called onstituents of the frame’ ; from 
out of these is born * this’ (the gross Body). It is in reference 
to this that it is alded—‘the perishable proceeding out Ld 
the imperishable.’ — 
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Question — What are the ‘subtile constituents’ of the said 
Principles ? Certainly the Rudimentary Substances have no 
other ‘constituents’ (save those that are subtile), in reference 
to (for the exclusion of) which such specification could be 
possible (as that intended by the epithet ‘subtile’).” 

Answer—The qualification subtile is not in relation to 
the constituents of any single Principle itself ; what is meant 
is that (one principle is ‘subtile’ in relation to, in comparison 
to, another, i.e.) the Great Principle of Intelligence is subtile 
as compared to the Rudimentary Substances, and the Root 
Evolvent (Primordial Matter) is ‘subtile’ as compared to the 
Great Principle. 

[Another explanation of the verse is given below, in the 
form of an introduction to verse 20].—19 


VERSE XX 
AMONG THESE (ELEMENTARY SUBSTANCES), EACH SUCCEEDING 
ONE ACQUIRES THE QUALITY OF WHAT PRECEDES IT; AND 
EACH ELEMENTAL SUBSTANCE IS ENDOWED WITH AS MANY 
QUALITIES AS THE PLACE IT OCCUPIES (IN THE ORDER IN 
WHICH THE SAID SUBSTANCES ARE SET FORTII).—(20) 


Bhasya. 


In the preceding verse some people offer a different 
explanation of the number ‘seven’ :—(1) The five organs of 
sensation, the Eye and the rest, taken together from a single 
group; they are regarded as ‘one’ on account of their possessing 
the common character of being the instruments of perception ; 
— (2) similarly the five organs of action ; these two, forming 
two groups, are 400 principles’ ;—(3-7) the five elemental 
substances, being treated individually, by reason of their 
functions being distinct from one another, are the ‘seven 
principles’; and the five Rudimentary Substances and 
the principle of Egoism are the ‘subtile constituents’ that go 
to make up the bodies’ of the said seven ;—i.e., these seven are 
the products of evolution from the said six.—The rest of the 
verse is explained in the same manner as set forth above. 

7 


50 MANU-SMRII: DISCOURSE I 


Thus, in accordance with this explanation, the Elemental 
Substances having been spoken of in the preceding verse (19), 
the pronoun ‘éyam,’ ‘among these,’ refers to those same sub- 
stances. Though there are several words intervening (between 
the mention of Elemental Substances in verse (19) and the 
pronoun ‘among these in the present verse), which are 
in closer proximity to the pronoun, yet, as a matter of fact, 
what is described in the present verse,—the fact of ‘these’ 
being endowed with a particular number of qualities derived 
from well-defined sources—is applicable only to the Elemen- 
tary Substances, and not to other things; even though these 
latter may form the subject- matter of the context (and may 
as such, be capable of being referred to by the pronoun in 
question). 

The meaning of the verse thus comes to this :—' Among 
these’ Elemental Substances,—which are set out (later on) in | 
& definite order of sequence, one preceding the other—the 
‘succeeding one’ acquires the quality of the preceding one, 
through its connection with it. -The term ‘quality’ here 
stands for the five, Sound and the rest ;—the ‘preceding’ 
(and ‘succeeding ’) is in reference to the order in which the 
names of the Elemental Substances are set forth in verse 75 
below, where it is said that ‘first of all Akäsha is produced 
&e., &c.“ The fact of sound &c., being the qualities of these 
substances will also be described in that same verse.—Among 
Akàsha aud the rest, each one occupies a definite place in 
the order in which they are set forth; the term ‘ydvatithah’ 
means the number of the place occupied by it ; the word being 
formed by the adding of the affix ‘ithuk,’ by Pànini's Sutra 
5.2.53. The meaning is that each substance becomes endowed 
with as many qualities as the place, second or third, &c., 
occupied by it; that is, the substance occupying the second 
place in the order of sequence has 4% qualities, that occupy- 
ing the (Aird place has three, and so on. 

The first half of the verse means that among the 
Elemental Substances, each succeeding one acquires the 
quality of its predecessor ; and each of them is later on (under 
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verses 75 Ke.) described has having one quality inherent 
in itself; for instance, Akäsha is known as possessing the 
quality of sound’ (verse 75) ; ‘ Fire is described as possessing 
the quality of colour’ (verse 77), and so forth; so that acquiring 
one quality from its predecessor (and having one inherent in 
itself) each substance would appear to be endowed with 
only two qualities,—with the sole exception of Akàsha 
(which, having no substance ‘preceding’ it, would have the 
single quality of Sound, which is inherent in itself); hence 
with a view to preclude such an idea, the author has added the 
the second half of the verse Huch Elemental Substance being 
endowed with as many qualities H. &c.—which means that 
Wind has two qualities, Fire has three, Water has four, and 
Earth has five. 

* Why does the Author use the form ‘a@dyadyasya’? The 
correct form should be 'adyasyádyasye', the repetition of the 
term ‘ddyasya’ being necessitated by Pänini's Sutra 8.1.4; 
just as we have in such expressions as ‘parah parah’ ” 

The form used is due to the exigencies of metre; and 
exigencies of metre justify the non-observance of rules.—(20) 


VERSE XXI 


AT THE OUTSET HR DESIGNATED DISTINCT NAMES FOR ALL 
THINGS; AND DEVISED ACTS AND LAWS, ON THE BASIS OF 
THE WORDS OF THE VEDA.—(21) 


Bhasya. 


He, Prajapati, ‘designated the names of all things’; just in 
the same manner as people assign names to new-born children, 
or to other things also, for the purpose of speaking of them in 
ordinary business; as we find done in such assertions as, ‘a 
and ach are called Vrddhi’ (Pánini 1.1.1), or Dhi-shri-stri &c.' 
(Pingala). What is meant is that he established a connection 
between a certain thing and a certain term,—such terms, 
for instance, as gauh’ (Cow), ‘Ashvah’ (Horse) and 'Purusah' 
(Man). | 
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He devised also the acts, known as ‘ Dharma-Adharma’ 
(Virtue-Vice),—i.e., such acts as the Agnihotra and the like 
which lead to transcendental results. 5 

Having devised the acts, he devised also the ‘laws,’ the 
rules, governing them ; such for instance, as, ‘such and such 
an act should be done by the Brähmana only, at such and such 
a time, for the purpose of obtaining such and such a result.'— 
Or, ‘laws’ may be taken as referring to the rules governing 
the ordinary acts with visible worldly results; such, for 
instance, as ‘cattle should graze in such and such a place,’ 
‘this water should not be given for purposes of irrigation of 
crops to such and such a village until we have secured such 
and such a benefit from it in return.'—He devised also those 
acts that accomplish only visible results; but those acts that 
accomplish transcendental results he devised on the basis of 
Vedic declarations. 

Objection—' As a matter of fact, all things have been 
created by Brahmi; and since he is the only independent 
agent, the proper statement would have been that ‘he devised 
the Veda for the purpose of safeguarding the performance of 
acts.’; in fact the devising of the Veda by Brahma is going to 
be described even in the present context (in verse 23).” 

Answer—On the subject of the origin of the Vedas, 
several theories have heen propounded : (1) Some people hold 
as follows :—Brahma studied the Vedas in a previous cycle ;— 
at the following Universal Dissolution, they disappeared ;—in 
the succeeding cycle at first they were recollected by Brahma, 
just as if he had gone to sleep and had risen from it; in the 
same manner as people remember a verse that came to their 
mind during a dream ;—the Veda having been thus recollected 
by him, he remembers the words of such passages as “gauranu- 
bandhyah-ashvastuparo mygah’ (Yajurveda-Vajasa. 24.1), and 
immediately there come to his mind the things denoted by 
these words ; so that as soon as these things are found to have 
come into existence, he decides that, inasmuch as such as 
was the name of this thing in the preceding cycle, it may 
have the same name in this cycle also. Bo that he devised 
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the names as well as the acts, both on the basis of the words 
of the Veda.—(2) The other theory is as follows:—Even at 
universal Dissolution the Vedas do not disappear at all; they 
continue to exist for ever, just like the Supreme Being postu- 
lated by certain philosophers. This same Supreme Being 
created within the egg the being named Brahma and taught 
him the Vedas; and this Brahma, on the basis of the words of 
the Vedas, devised every thing. 

What the real truth on this point is we have already sét 
forth above; while for one who seeks for an account in 
accordance with the Puranas, we have just described the two 
theories that have been propounded. 

‘Adau,’ ‘at the outset '—at the time of world creation; — or, 
‘adau’ may be taken to mean *ever-lasting,' referring to those 
names whose original form has not become corrupted, as 
distinguished from suck corrupted names as gar and the like, 
which owe their origin to the incapacity of men (to pronounce 
the corect forms). 

* Distinct '—the names designated were in accordance with 
that configuration of the body peculiar to each species; what 
he designated was not merely a collective name (applicable 
to all animals),—but a distinct name for each species.—(21) 


X. Creation of the Gods 


VERSE XXII 


For THE SAKE OF LIVING BEINGS INTENT UPON ACTION, HE 
CREATED THE ETERNAL SACRIFICE; AS ALSO THE HOST OF 
Gops AND THE SUBTILE MULTITUDE OF THE LESSER 
DIVINITIES, THE SADHYAS.—(22) 


Bhasya. 


‘Living beings inten! upon action’—stands for human 
beings intent upon the performance of actions; for the accom- 
plishment of the purpose of these, ‘he created the sacrifice.’ 
Those men are called ‘intent upon action’ who, not giving 
themselves up to the worship of Brahman, still hanker after 
such results as the obtaining of sons and cattle, etc., and 
accepting the philosophy of Dualism, engage themselves in 
the performance of actions.—The Genitive ending also (in 
the words Karmütmanam praninam) signifies for the sake of’; 
hence the meaning is that ‘he created the sacrifice for the sake 
of the said beings.'—* The hosts of gods’ also he created for the 
sake of sacrifices.—The particle ‘cha’ is misplaced after 
‘Karmaitmanam’; its proper place is after ‘dévanim’; the 
meaning thus being—‘ He created the sacrifice, and for the sake 
of the due fulfilment of the sacrifice, he created also the hosts 
of gods, such as Agni, Agni-Soma, Indra-Agni and so forth.— 
He also created the multitude of the divinities called ‘ Sédhyas’ 
—the word ‘ ganam’ being construed with Sddhyitinam’ also. 
The Sadhyas are mentioned apart from the ‘ Gods,’ because they 
are not entitled to partake of the sacrificial offerings,—they 
being entitled only to having hymns addressed to them. That 
the Sadhyas form a particular class of divinities is shown by 
such passages as ‘In the beginning there were the gods named 
Sadhyas' (Rgveda 10.90.16). —Or the separate mention of the 
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Sãdhyas may be explained on the analogy of such expres- 
sions as brahmana-parivraijaka’ and the like [the Parivrajaka’, 
‘wandering renunciate' is a Brähmana' with some qualifica- 
tions; similarly the Sadhyas are Devas. with the further 
qualification that they are not entitled to a share of the 
offerings].—' Subtile’—the multitude of Sdadhyas is Subtile 
in comparison to such deities as the Maruts and the 
Rudrangirases.—The mention of the Sad hae is meant to in- 
clude all those deities that have no connection with sacrificial 
offerings, such, for instance, as Feno, (P) Suniti (p) and so 
forth. | 


[Another explanation of the verse.) 


Some people construe ‘ Karmalmanadm-dévainam-praninan’ 
together, taking them as co-extensive. -The ‘gods’ being called 
‘Karmatmanal’ in the sense that they are of the nature of 
actions, actions form the very essence of their nature; they 
are so called, because they help in the accomplishment of 
sacrificial acts, or because they constitute the most important 
factor in the sacrificial act. Among the gods there are some 
who are described in the Ztihāsas, in connection with sacrifi- 
ces, as possessed of distinctive forms; to this class belong 
the gods, Indra, Rudra and Visnu; there are others who are 
gods, not in their own forms, but only at sacrifices ; to this class 
belong the Akga’ (wheel-axle), * Graran’ (Pebbles) and the 
Rathinga (the wheels, or the constituent parts of the chariot). 
As regards Indra &e., we find in the Mahabharata descrip- 
tions of such deeds of theirs as fighting with Vrttra and other 
Asuras; but there is no description of any such acts in 
connection with the Wheel-axle &c. ; and yet in the Vedic 
hymns connected with sacrificial offerings we find these 
latter spoken of as ‘deities’; for instance, the wheel-aæxles 
are referred to as deities in the hymn ‘ pravépama Ko.; 
(Breda, 10.34.1) ; the Pebbles are spoken of as deities in 
the hymn ‘praité vadantu Sc. (Rgreda, 10.94.1)—the Wheels 
are spoken of as deities in the hymn * ranuspaté ridvanga . 
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(Rgveda 6.47. 26).—It is in view of (with a view to 
exclude) these latter (which are inanimate) that we have 
the epithet ‘ praninam’ (Animate). There are two kinds 
of gods; some are animate, others inanimate; e.g., 
Indra and others are described in the Purina’ 
as having human bodies and endowed with life; but the 
wheel-arle &c. are not found so described. All this concep- 
tion of the creation of things is based upon Ttihāsas. An 
additional oha, also, has to be taken as understood; the 
meaning being ‘animate and also the inanimate.’ According 
to the Nirukta also there are three kinds of deities—-Horses, 
mentioned in the hymn ‘ma no mitra &c.’ (Rgveda, 1.162.1), 
Birds mentioned in the hymn ‘Kanikradat Sc.’ (Rgveda 
5.88.1), and Bulls mentioned in the hymn ‘ agavo agman’ $c. 
(Rgveda, 0.28.1) ;—all these deities are animate; and the 
inanimate ones have been already described. 

The epithet * eternal ’ qualifies the sacrifice’; the sacrifice 
having existed in the previous cycle also, there is a continuity 
of tradition in regard to it; and it is on this ground that it is 
regarded as eternal.— (22) 


Xl. Creation of the Vedas 


VERSE XXIII 


FROM OUT OF (THE THREE DEITIES) AGNI, VAYU AND RAVI, 
HE EXTRACTED, FOR TIE DUE FULFILMENT OF SACRIFICES, 
THE ETERNAL BRAHMAN, THREEFOLD, IN THE FORMS OF 
‘Rx,’ * YAJUS? AND SAMAN.— (23) 


Bhasya. 


There are only three deities, Agni, Vayu, and Ravi,— 
say the followers of the Nirukta ; even though these three have 
several names ; and in accordance with this theory the text 
would mean as follows :—‘ For the due fulfilment of the 
sacrifices,’ to these three deities,—the Dative ending (in the 
term ‘aguivayuravibhyah’) being due to the fact of these 
three deities being the recipients of the sacrificial offerings,— 
‘he milked the Brahman, called ‘Veda’, ‘in the forms of 
Rk, Yajus and Saman.’ 

But as a matter of fact, the root (in dudoha' ‘ milked’) 
is one that should have two objects; it has its primary object 
in the form of * trayan’ ; and it should have a second, the 
secondary, object; but there is no such secondary object in 
the sentence. Hence we conclude that the term ‘ agnirayu- 
ravibhyah’ should be taken in the Ablative case; the meaning 
heing—* From out of the three deities, Agni &c, he extracted’ 
made to flow, produced—[the Veda]. 

Question :—'* How could the words, the mantra-texts and 
the Brahmana-texts (of which the Veda consists)—which are 
made up of letters—come out of Agni and other deities ? ” 

Answer :—Why is this not possible? In regard to in- 
visible forces, who can say that they do not exist ? 

[An objection is raised against the second interpretation 
preferred by the Dhàsya]—" It is not right to alter the 

8 
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meaning of the verb (‘dudoha,’ ‘milked ’); so that (if the root 
retains its own meaning) how could we havo the Ablative 
(in ‘agnivayuraribhyah’)? It should take the Accusative 
ending, according to the grammatical rule under Panini’s Sūtra 
1.4.51, which lays down that the roots duhi,’ * yachi' &c., take 
two objects, and the source from which the ‘ milking’ is done 
is the secondary object. Further, the mind of reasonable men 
is not satisfied when what is described as having happened in 


the past is something that is not compatible with the ordinary 
sources of knowledge.” 


This incongruity becomes explained away when we take the 
statement as referring to the framework of the Vedas ; the mean- 
ing being that the greda came out of Agni, the Yajurveda 
out of Vàyu and the Samaveda out of Ravi. Then again, 
it has to be borne in mind that Agni and the rest are deities 
endowed with superior potencies, and Prajapati is possessed 
of unexcelled powers; so that what can be impossible for 
these? Under this explanation full significance should attach 
to the Ablative; so that the case-relation being already 
expressed (by the Ablative), and the Ablative being duly 
significant, it is the Ablative that is used [and not the Accu- 
sative, which has been laid down in Panini 1.4.51 as to be 
used only in cases where the case-relation is not otherwise 
expressed]; this has heen fully justified in the Bhasya (of 
Pataiijali). 

Question :—'' If the said theory be not accepted, what 
would be the explanation of the word ‘agnivayuravibhyah’ 
then?“ 


Answer :—In that casec, we have already said that it could 
be taken as the Dative ; and (as regards the necessity of the 
verb ‘dudoha,’ ‘milked,’ having a secondary object) it has to 
be borne in mind that all that is here stated is mere <Artha- 
vada. So that (physical impossibilities being not counted) 
‘atman’ may be taken as the required secondary object,— 
the meaning being that ‘Prajapati milked himself (of the 
Veda)’ [‘for the sake of Agni, Vayu and Ravi J. And 
further, ‘milking ' may be taken in the sense of teaching, 


VERSE XXIII :—CREATION OF THE VEDAS 59 


which resembles the act of milking in consisting of (ransfer- 
ring a thing from one receptacle into another. [So that the 
passage would mean that ‘he taught the Veda to Agni &c.’] 

Even when the word ‘agnivayuravibhyah’ is taken as 
Ablative, the statement can be justified on the ground that 
the opening verses of the Rgveda speak of Agni,—this fact 
being what is meant by the statement ‘the Rgvéda came out 
of Agni.’ Similarly, the opening verse of the Yajurvéda is 
* Igé tvorjé’ &c., whore the term ‘it’ (the base in ie) means 
Food, and food is produced by Vayu, which is present within 
the food, by the bestowing (upon it) of rain; ‘wrk’ (the base 
in the second word urjé’) means life-breath, and this is Vayu 
(Air) itself ; thus since the Yajurveda opens with the des- 
cription of the effects of Vayu, we have the metaphorical 
expression that ‘it came out of Vayu.’ Or, the duties of the 
Adhvaryu and the functions of the Rtviks (which form the 
subject-matter of the Yajurvéda) all consist of so many forms 
of activity; and all activity proceeds from Vayu ; hence it is 
on the basis of this similarity that the Yajurvéda is spoken 
of as coming out of Vayu. Lastly, as regards the Samavéda, 
the singing of the Saman cannot be done except by persons 
specially qualified for it; hence the Sama verses are such as 
can be duly read by only the best among men,'and Ravi (the 
Sun) occupies the highest point in space [and on this fact 
is based the statement that the Samavéda came out of Ravi]. 
—(23) 


Xll. Creation of Time 


VERSE XXIV 


[HE CREATED] ALSO TIME, THE DIVISIONS oF TrME, THE LUNAR 
MANSIONS, THE PLANETS, THE RIVERS, THE OCEANS, THE 


MOUNTAINS AND THE TRACTS OF LAND, PLAIN AND 
RUGGED.—(24) 


Bhasya. 


The author mentions Time, because it belongs to the same 
category (of ‘action’) as Duty. It is only according to 
Vaisesikas that Time is a substence; according to others it 
i» a form of «clion; it consists in the extension of the 
motions of the Sun and other planets, and is liable to return. 

* Dicisiouws of  Time'—such divisions as into month, 
‘season,’ ‘half-year, year and so forth. 

‘ Lunar Mansious’—such as Krttika (Pleiades), Rohim 
(Aldebaran) and the rest. 

* Planels’—Sun and the rest. 

* Rivers ’—streams. 

* Oceans '—seas—and Mountains.“ ; 

* Even tracts of land’—such tracts of land as are of one 
uniform form, devoid of ditches and holes. Rugged tracts 
of iund ’—such as are high and low.—(24) 


XIII. Creation of Happiness 


VERSE XXV 


BEING DESIROUS OF BRINGING INTO EXISTENCE THESE CREA- 
TURES, H& CREATED THIS ENTIRE CREATION (COMPRISING) 
AUSTERITY, SPEECH, HAPPINESS, DESIRE AND ANGER. 


Bhasya. 


* Happiness ’—Satisfaction of the mind ;—' Desire ’— 
Longing or Love; the rest are well known. 

‘He created this creation,’ comprising the things 
mentioned and others of the same kind.—The term this’ 
refers to the creation of things mentioned in this verse as 
also that described in the foregoing verses. 

Being desirous of bringing into ecisteuce:these creatures’ 
—such, for instance, as the Déras and Asuras, the Yaksa, 
the NH,, and Gandharea and other. beings, the vehicle of 
these beings, in the form of the body equipped with the 
soul and characteristics, and also Dharma; these he created 
first of all. 

* What sort of verbal expression is this— he created the 
creation ’?” 

It means exactly what is meant by the expression ‘ he 
wrought or did the creation’; as a matter of fact, all verbal 
roots express some particular form of aclion, denoted by the 
root ‘Kr’; ej. ‘cooks’ is synonymous with ‘does the 
cooking ' ; ‘ sacrifices is the sume as ‘does the sacrificing’; 
in the expression under question the peculiar form of the 
action (of creation) having been already expressed by the 
verbal noun (‘creation’), the root contained in the verb 
(‘created’) comes to deuote only the action. To guard against 
such au expression being open to the charge of being a need- 
less repetition, involved in the «ction being spoken of by 
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means of the root in the verb, after it has been already 
expressed by the verbal noun,—we may take the mention 
of the verb to be for the purpose of expressing the tense and 
the voice (which could not be expressed by the verbal 
noun).—Or, the term ‘creation’ may be taken as standing for 
the particular created things known by the ordinary means 
of knowledge and forming the object of the general act of 
creating expressed by the verb ‘created’; such usage being 
analogous to the expression ‘svapogan pustak, ‘reared the 
rearing by oneself’ (where the rearing qualified by ‘self’ 
forms the object of the verb ‘ reared’, which denotes rearing 
in general).— (25) | 


XIV. Differentiation of Virtue and Vice 


VERSE XXVI, 


FOR THE DUE DISCRIMINATION OF ACTIONS, HE DIFFERENTIATED 
VIRTUE AND VICE; AND HE CONNECTED THESE CREATURES 
WITH SUCI PAIRS OF OPPOSITES AS PLEASURE-PAIN AND 
THE LIKE.—(26) | 


Bhasya. 


‘He differentiated Virtue and Vice’—He fixed their 
character by due distinction, i.e., as distinct from each other; 
in such form —' this is Firtue, that is Pice.’ 

Objection :—“Tn reality however, there is no such hard 
and fast distinction; there are several actions that partake 
of the nature of both and are hoth virtuous and vicious (sinful); 
for instance, they say that the actions (of sacrifice) laid down 
in the Veda are of mixed character, being accomplished, as 
they are, by means of animal-slaughter; the Jyotistoma 
sacrifice for instance, is by itself a vizféwors or meritorious act, 
but by reason of animal-slaughter forming one of its factors, 
it is vicious or sinful.” 

Itis in view of this objection that the text has added the 
phrase — For the due discrimination of actions’;—the term 
‘action’ here stands for the actual process, the performance of 
actions; as a matter of fact, the same acf, if performed in a 
different manner, acquires an entirely different character; i.e., 
an act which is virtuous (when done in one way) becomes 
vicious (when done in another way), and vice versd; e.g. the 
act of animal-slaughter itself; animal-slaughter, when 
done apart from a sacrificial performance, is vicious, sinful,— 
forming as it does the subject of such Vedic prohibitions 
as ‘One should not kill any animals’; but when done 
within the sacrificial altar, during the .4gaisomiya offering, 
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it is virtuous, meritorious—heing an act that forms the subject 
of injunctions, Similarly, Austerity (in itself) is inne; 
but when it is performed through hypocrisy, or by a person 
unfit for performing it, it is vicious. Similarly again, for 
women, intercourse with the husband's younger brother is 
sinful; hut when under orders from her elders, a woman 
desiring children has intercourse with her brother-in-law, 
who is besmeared with clarified butter &. (as laid down in 
the scriptures), it is cirluous. Thus then, even though the 
action be one and the same, there is a distinction based upon 
the way in which it is actually porformed. The sameness 
of the action however is only apparent; in view of other 
sources of knowledge the acts (done in different ways) are 
different. 

Further, the term auction may be taken as standing for 
the effects of the actions,—the cause being figuratively spoken 
of as the effect. Thus the meaning comes to be as follows :— 
‘He differentiated actions for the duediscrimination of the 
effects of actions.’ 

In view of the question as to what is the ‘discrimination 
of the effects of actions,’ it is alded—‘ he connected them with 
pairs of opposites, in the shape of Pleasure-Pain and the 
like’ ;— Pleasure’ being the effect of ‘Virtue’ and ‘ Pain’ of 
Vice.“ It is thus that people performing both kind of 
actions become associated with these pairs of opposites; by 
performing virtuous acts they become associated with pleasure, 
and by performing victous acts they become connected with 
pain. 

The term jr, * Pair of opposites, is, by usage, 
applied to such mutually contradictory sources of pain as * Heat- 
Cold,’ * Rain-ITIotweather, * Hunger-Satiation,’ and so forth. 

The phrase * «ud. the like? refers to the general and special 
forms of the said sources of pain. For instance, the terms 
‘Pleasure-Pain, in their general form are denotative either of 
* Heaven-Hell,' or of ‘excessive joy and sorrow’; while in their 
special form, they stand for the ‘obtaining of heaven, of 
landed property, of sons, of cattle and so forth’ (* Pleasure’) 
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and the ‘ being deprived of these’; all these being implied by 
the terms Adi, and the like.’ 

The creation of Actions having been described before 
(in Verse 18 et seq.), what is described in the present verse 
is that Prajapati brought about the distinction in their actual 
performance, as also the discrimination of their effects; thus 
there is a difference between what was said before and what is 


said now.—(26) 


XV. Creation of Gross and Subtile things 


VERSE XXVII 


THE EVANESCENT SUBTILE CONSTITUENTS OF THE HALF-TEN 
(ELEMENTAL SUBSTANCES) THAT HAVE BEEN DESCRIBED,— 
ALONG WITH THOSE, THIS WHOLE (WORLD) COMES FORTH, IN 
DUE ORDER.—(27) 


| Bhiagya. 

This verse sums up what has gone before. 

‘Of the half-ten'—i.e., of the five elemental substances ;— 
‘the subtile, —minute,—‘constituents,’—parts;7.¢., the Rudimen- 
tary substances’; these are ‘evanescent’ ; —they are called 
‘evanescent’ (liable to destruction) in the sense that, being 
liable to undergo modifications, they take up grosser forms.— 
* along with those,’ this whole’—world,—‘ comes forth,’—is pro- 
duced ;—‘in due order/—in proper sequence; i.e., from the 
subtile the gross, and from the gross the grosser; or in the 
order in which they have been described (in the foregoing 
verses).—(27) 


XVI. Creation dependent upon ‘Karma’ 


VERSE XXVIII 


EACH BEING, WHEN CREATED AGAIN AND AGAIN, NATURALLY 
CONFORMED TO THAT SAME ACT TO WHICH THE LORD 
HAD, AT FIRST, DIRECTED HIM.— (28) 


Bhàsya. 

The meaning of this verse is as follows:—Even though 
Prajapati, being the supreme director of the creation of things, 
can create living creatures just as he chooses, yet, as a matter 
of fact, he creates them, not without reference to the actions 
done by them during the preceding cycles; he makes the 
creature born in that family of creatures which is indicated by 
the act done by it during the previous cycle,—and never in 
any other family ; if the creature has, in the past, done a good 
act, it is led to be born in a family in which it would be 
enabled to experience the good results of that act,—in such 
families for instance, as ‘God,’ ‘Man’ and so forth; if, on the 
other hand, the acts of the creature have been bad, it is born in 
such families as ‘animals,’ ‘ evil spirits’ and the like. What 
happens is that at the beginning of each new creation, the acts 
done by creatures in the previous cycle come out, after 
having, during Dissolution, lain latent within their source; 
just in the same manner as the Elements, the Organs and the 
Constituent Attributes come out at the beginning of each 
creation, after having lain latent within their source, in the 
Root Evolvent. And the reason for this lies in the fact that 
the law relating to the ‘residue of the past’ (affecting the 
future) applies with equal force to the case in question also. 

Question : — If the coming into existence (of a creature) is 
dependent upon its own past acts, where then does the 
almighty power of Prajapati come in? Of what sort too 
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would be the almighty power which is dependent upon extra- 
neous influences ? " 

Answer :—It is only when the said almighty power is there 
and (active) that the world comes into existence ; how then can 
the said power be said to have no effect at all? In fact, neither 
continuance, nor production, nor dissolution (of the world) 
is possible except when that power is present,--the power of 
God being ever present, at all times. In reality, what lead 
to a creature being born are (1) acts done by itself, (2) the will 
of Prajapati and (3) the evolution of the Root Evolvent. It 
is by all this set of causes that this world is produced, exists 
and becomes dissolved. The mere fact of Prajapati being 
influenced by the things does not deprive him of his almighty 
power. The case stands upon the same footing as a king 
bestowing upon his servants and dependents the rewards for 
acts done by them; exactly in the same manner Prajàapati 
assigns to each creature what is in accordance with its pre- 
vious acts; and yet neither the King nor Prajapati cease to 
be ‘all-powerful.’ 


Objection :—‘‘ The meaning assigned to the verse does not 
appear to be its right meaning at all. What appears to be its 
right meaning is that the Creator is entirely independent in 
assigning their work to the creatures. The verse thus means 
as follows :—‘ Every creature conformed to,—i.e., carried on 
that same action—in the form either of doing harm to others, 
or its contrary,—/o which the Lord had directed it at first,— 
at the beginning of creation’; that is, man does not have 
recourse to actions, cither entirely on the advice of his father 
and other elders, or by his own will; in fact, whatever good 
or bad action he performs, he does wholly in accordance with 
Prajapati's directions, entirely uninfluenced by the advice of 
any other person. 

‘t When created again'—i.e., when born again, whether 
in another cycle, or in this same cycle,—it is Prajapati alone 
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who directs all animate beings to be the doers of actions; 
hence even past good and bad acts are done by them only in 
obedience to the directions of Prajapati; this has been thus 
declared :—‘ They become agents without being masters of 
their own actions; to the good or the bad act they are led on 
by God’; and again ‘ this ignorant creature has no control 
over his pleasure and pain; it is only as led on by God that he 
goes to heaven or to hell.“ 

To the above we make the following reply :—If the sug- 
gested explanation were accepted, (1) it would mean the 
abandoning of the idea of an inseparable conncction between 
Actions and their results,—(2) it would also mean that allhuman 
effort is useless (everything being determined entirely by the 
independent will. of God),—(3) and it would mean that the 
injunctions of the Agnihotra and such acts, as well as the 
worshipping of Brahman, arc entirely futile; in fact it would 
come to this that actions for visible or invisible results 
would be undertaken by only such men as are ignorant of 
the nature of God ; while those who are of opinion that the 
doing of actions and the enjoying of their results are depen- 
dent on the will of God would never engage in any form of 
activity ; they would keep away from activity under the im- 
pression that *even though an aetion may be done, its result 
may not follow (if God so wished it), and even though we may 
not do the act, we may enjoy its results (if God so willed it).' 
Especially because the desire for being the doer of a certain 
act does not arise in the man forcibly through the prompting 
of God, as illness arises from unwholesome food ; on the other 
hand, if the said desire is held to be determined by the con- 
nection between the action and its result,—the idea being 
that * this result follows from this action '—then it would not 
be true that ‘the Lord directed the man to the act’ (as the 
text says). 

The direction by God, spoken of in the text can be ad- 
mitted only on the authority of the scriptures; and in the 
statement—‘ that action to which the Lord directed him at 
first,’—the phrase ‘at first’ is used in reference to the present, 
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since the world is beginningless (so that ‘at first’ could not 
mean at the beginning of creation); and as regards the 
‘direction ' or ‘supervision’ by the Lord, this extends over 
all things (not only to Actions), he being the efficient cause 
of Time and Space (within which all things have their being). 
[In this way the idea of God’s supervision is not incompatible 
with the theory that results accrue to men from their own 
acts. | 


Other people offer the following explanation of the verse :— 
When a personality happens to be born in a different animal- 
species (from that in which it was born in its former life), 
it does not require the effects of its former conditions ; nor 
is there the resultant continuity of its former nature; when, 
for instance, a certain personality happens to be born in the 
feline species, which species God originally prompted to such 
acts as the killing of others and the like,—it renounces the 
quality of mercy which it may have practised during its 
human existence, and acquires the quality of that species in 
which it is born, even though this latter quality may not have 
been taught by any one. What is meant is that the actions 
due to the nature of the personality being ordained by God 
are extremely potent, and make the personality forget its 
former habits. 


The idea contained in this verse is further expanded in the 
following verse.—(28) 


VERSE XXIX 


HvRTFULNESS OR HARMLESSNESS, TENDERNESS OR HARD- 
HEARTEDNESS, VIRTUE OR VICE, TRUTHFULNESS OR TRUTH- 
LESSNESS,-—-EACH OF THESE ACCRUED TO THAT BEING IN 
WHICH HE IMPLANTED IT AT CREATION.—(29) 


Bhisya. 


* Hurtful’ is that which deprives living beings of life, such 
for instance, as the Serpent, the Lion and the Elephant ;— 
the opposite of this is the ‘Harmless '; for instance, the 
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several species of the Deer, the Ruru, the Preat and the 
like ;—‘ Tender’ is that which is kind, which causes 
no suffering to any one;—‘ Hard-hearted' is that 
which causes pain to others ;—the rest are well known. 

Out of the said pairs of the line of actions, that which 
‘he,’ Prajapati, in accordance with its previous conduct, 
* implanted, assigned, ordained,—in a being,—‘ at creation '— 
at the beginning of creation,—that line of action the created 
living being acquires by itself. 

No significance is meant to be attached to the past tense 
in ‘accrued’: for even now-a-days we find the qualities 
inherent in a certain class of beings coming to the individual 
without teaching, spontaneously.—(29) 


VERSE XXX 


JUST AS ON THE APPROACH OF THE TURN OF THE SEASONS, 
EACH SEASON, BY ITSELF, ACQUIRES ITS OWN SEASONAL 
CHARACTERISTICS,—SO IN THE SAME MANNER LIVING BEINGS 
TAKE UP THEIR RESPECTIVE LINES OF ACTION.—(30) 


Bhasya. 


In support of what has been said in the foregoing verses, 
an illustration is cited. Just as even inanimate things have 
their character fixed by the law of God,—so animate beings 
also do not go beyond the law laid down by Prajapati, in 
accordance with the past acts of men; they have recourse 
to that same line of action which has been assigned to the 
family of beings in which they are born; any other line of 
action they cannot take up, even though they may wish 
to do so. 

* The seasons’—Spring and the rest; — ifs own seasonal 
characteristics '—in the form of leaves, flowers, cold, heat, rain 
and so forth.—' at the approach of the turn’—when the turn, 
the occasion for functioning, of a particular season arrives,— 
that season acquires its character, by itself; and it does not stand 
in need of any act of man. For instance, at the advent of spring, 
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mango-blossoms bloom forth by themselves, and they. do not 
stand in need of watering at the roots. In the same manner 
the lines of action of men— which exist in their ‘ unseen’ 
or latent form [operate by themselves]. As a matter of 
fact, there is no such thing asis not affected by the ‘acts’ 
(of men); for instance, it is in the nature of the Rainy 
Season that there should be rain, and yet on account of the 
faulty action, either of the king or kingdom itself, there is 
sometimes drought. From all this it follows that the force 
of ‘action ' is irrepressible. 

The frequent repetition of the term ‘rtu, season, is 
due to the exigencies of metre. 


Others offer a different explanation of these three 
verses :— They assert that these verses describe the limitations 
of the powers of action. 

A definite result having been assigned by Prajapati to 
an action, whenever that particular action is brought into 
existence, that is, performed, it naturally bears, i. e., imparts, 
that same result. This means that whenever a sacrifice 
that has been performed bears its fruit, it does not stand 
in need of anything else. Even in the case of kings 
(who are supposed to be all-powerful), [such ordinary acts 
as] Service, even though done well, depends (for its fruition, 
in the shape of rewards from the Master, the King) upon 
the words (favourable reports) of Ministers and Priests :— 
not so the act of ‘Sacrificing’; all that it requires is the 
visible act; that is to-say, though all effects are found to be 
introduced by two sets of causes,—seen and unseen—the 
effect brought about by the sacrifice does not require (for its 
fruition) any other unseen cause. (Verse 28).— Actions 
bringing about desirable results form the subjects of Injunc- 
tions, while those leading to undesirable results are the 
subjects of Prohibitions; these two kinds of Actions are 
described in verse 29, beginning with Hurtfulnese or 


VERSE XXX: — CREATION DEPENDENT UPON ‘KARMA’ 73 


Harmlessness.’ ‘Hurtfulness’ is prohibited; and it is known 
that it must lead to hell, as we gather from such sentences 
as—‘ he who threatens the Brähmana, and who threatens my 
people, should be punished with a hundred,’ and so forth ; and 
the act of ‘hurtfulness’ never renounces its character of 
leading to the undesirable results. In fact, the several actions 
mentioned in the verse are only particular forms of ‘Virtue’ and 
‘Vice’; what is enjoined is ‘Virtue, and what is prohibited 
is ‘Vice,’ and Truthfulness and Truthlessness’ and the rest 
are only particular forms of Virtue and Vice: ‘Truthfulness’ 
is what is enjoined and Truthlessness is what is prohibited; 
similarly in each of the several pairs mentioned, the former 
is a particular form of what is prescribed, and the latter a 
particular form of what is prohibited. (Verse 29).—That 
Actions are never found to fail in their causal operations is 
described by means of an example (in Verse 30)—Just as at 
the approach of the turn of the seasons jc. The rest is as 
already explained.—(30) 


10 


XVII. Creation of the Brahmana and 
other castes 


VERSE XXXI 


WITH A VIEW TO TILE DEVELOPMENT OF THE (THREE) REGIONS, | 
HR BROUGHT INTO EXISTENCE THK BRAHMANA, THE 
KsaTrRIYA, THE VAISHYA AND TILE Snübnà, FROM OUT OF 
HIS MOUTH, ARMS, THIGHS AND FEET (RESPECTIVELY ).—(81) 


Bhasya. 


‘With a view lo the decelopmeut of the regions, terrestrial 
and the rest ;—‘deeclopment’ stands for Nourishment and 
expansion; it is only when the four castes, Brihmana and 
the rest, are there that there is devclopment of the three 
regions ; for the Gods live upon offerings made by these castes, 
—these castes alone being entitled to the performance of 
sacrifices; so that the action done by these nourishes the 
two regions (celestial and subterranean) ; then again, the Gods 
also are prompted by men’s action to act; from the Sun- 
God comes rain ; and thus the said creation (of the Brahmana) 
tends to the nourishment of this (terrestrial) region also. 

* He brought unto existence, —i.e., produced, the Brahmana 
and other castes,—‘ fro n out of his mouth, arms, thighs and 
feet, respectively; i.e., the Brahmana from out of his mouth, 
the Ksattriya out of his arms, the Vaishya out of his thighs 
and the Shüdra out of his feet.—The affix ‘tasi?’ (in mukha- 
bahirvupadatah’) has the sense of the Ablative; the effect is, 
as it were, drawn out of the cause; and this implying 
a sort of separation, the use of the Ablative becomes fully 
justified. 

It was only a certain primeval Brahmana whom 
Prajàpati produced, by his divine power, out of the com- 
ponent particles of his own mouth; because so far as the 
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Brähmanas of the present day are concerned, they are all 
actually found to be produced by intercourse between human 
couples, out of the material principles. 

In reality however, what is stated here is merely commend- 
atory, intended to show the relative superiority and inferiority 
of the castes ;—the meaning being— of all beings Praja- 
pati is the highest,—among all the limbs of Prajapati, 
the mouth is the highest,—similarly the Brähmana is 
the highest, most praiseworthy, of all the castes;’ and on 
the basis of this similarity the Brahmana is described as 
produced out of Brahma’s mouth. 

Or, the description of the Brähmana coming out of 
Brahmá's mouth may be due to the fact that the work of 
the mouth, such as teaching and the like, belongs pre- 
eminently to the Brahmana; to the Ksattriya belongs the 
work of the arms, fighting ; to the Vaishya the work of the 
thighs, such as wandering about with the cows, when tending 
eattle, and also travelling for trade on land and water; and 
to the Shüdra belongs the work of the feet, i. e., service.—(31) 


XVIII. Creation of the Male and the Female 


VERSE XXXII 


HAVING DIVIDED HIS BODY INTO TWO HALVES, WITH THE ONE 
HALF, THE LORD BECAME MALE, AND WITH THE OTHER 
HALF, FEMALE ; FROM HER HE PRODUCED VIRAJ.-—(32) 


Bhasya. 


The creation described here is apparently of another Being ; 
but others have held that it is of the same Brahma ; the 
meaning being that the body that came out of the Egg being 
divided into two halves, ‘with one half he became Male '— 
i. e., he became a male being, capable of instilling semen—and 
‘with the other half he became the Female’; that is, his body 
assumed the form of the Hermaphrodite, like G«v-Shenkeara 
(combined in a single body). Or, it may mean that he created 
the Female apart (from the Male).—Having created her, 
he produced, from her, by the act of procreation, that being 
whose well-known name is *7'iráj.' What is meant is that 
Prajapati had recourse to his own daughter. 

This mention of the bifurcation of Prajipati's body is 
based upon the fact that the husband and wife differ only in 
their bodies, and in all functions they are entirely united.— (32) 


XIX. Creation of Manu 


VERSE XXXIII 


O BEST OF BRAHMANAS, KNOW ME, THE CREATOR OF THIS 
WHOLE (WORLD), TO BE THAY WHOM THE SAID BEING VIRAJ 
HIMSELF, AFTER HAVING PERFORMED AUSTERITIES, PRO- 
DUCED.—-(33) 


Bhisya. 


* The said Vira), having performed austerities; produced a 
person; know—i.e., vecognise—that person to be myself ;— 
there is nothing that is not already known to you, by tradi- 
tion, which I could describe to you; all that the speaker 
intends to point out is the purity of his own birth. 

The phrase the e eutor of this whole world’ indicates his 
almighty character. The idea of the speaker is that ‘the 
describing of myself as one of excellent birth and superior. 
powers of action will make me more trustworthy.’ 

Or, the mention of his own birth might be for the purpose 
of carrying conviction (removing all doubts) ; that such may 
be the sense is shown by the fact that, though the origin of 
Manu is already known from other sources, yet he himself 
mentions it; for instance, even though a person is already 
known from other sources (as the son of a certain person), yet 
he is asked—‘ are you Devadatta’s son? — and he answers 
‘yes’; whereupon certainty of conviction is brought about. 

Poets are not ashamed of describing the nobility of their 
own birth, even though their glories may be already well 
known. 

‘O best of Brihnanas’—is the form of address; best 
means most perfect, most superior. —(383) 


i] 


XX. Creation of Marichi and other Sages 


VERSES XXXIV—XXXV 


BEING DESIROUS OF BRINGING INTO EXISTENCE THE (VARIOUS 
KINDS OF) CREATED BEINGS, I, at THE VERY OUTSET, PER- 
FORMED MOST ARDUOUS AUSTERITIES AND CALLED INTO 
BEING THE TEN GREAT SAGES, THE DIRECTORS OF ALL 
CREATED THINGS; (34)—viz: MARICHI, ATRI, ANGIRAS, 
PuLAsTYA, PULAHA, KRATU, PRACHETAS, VASHISTHA, 
BurGu AND ALSO NArapa.—(35) 


Bhisya, 


I called into being,—produced,—* the len Great sages,’ 
who are ‘the directors of all created things; — ut the very 
outset, having performed most arduous austerilies? —austerities 
that were performed with great difficulty; 4e. which bring 
suffering and take a long time. ' 

The ten great sages are mentioned by name (in verse 
35).— (34-35) 


VERSE XXXVI 


THESE MIGHTY (SAGES) CALLED INTO BEING THE SEVEN MANUS, 
GODS AND GODS’ HABITATIONS, AS ALSO GREAT SAGES, —ALL 
POSSESSED OF ILLIMITABLE POWER.—(36) 


Bhasya. 


The aforesaid Great Sages. ‘called into being the seven 
Manus’; ‘Manu’ is the name of the office; that person is 
called ‘Manu’ who, during a particular Manvantara’ (Cyclo), 
controls the creating and maintaining of all created things, 
in the manner described. 

 'Bhürié2jasah, mighty,“ and ‘ amitaujasah,’ * possessing 
illimitable power,’—-both terms mean the same thing; the 
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former with the nominative ending qualifies the creators, and 
the latter, with the accusative ending, qualifies those created, 
Manus and the rest. 

Question :— But the gods were created by Brahma 
himself (as already described in Verse 22).” 

Anser :—True; but not all of them; there are endless 
kinds of gods. 

* Gods’ habitations’—'The abode of the gods, such as the 


Celestial Region, the ‘ Region of Brahman,’ and so forth.— 
(36) 


XXI. Creation of the Semi-divine Beings 


VERSE XXXVII 


[ THEY CALLED INTO BEING] ALSO Y.\KsA8S, Raksasas, PISHACHAS, 
GANDHARVAS, APSARASES, ASURAS, NAGAS, SARPAS, 
SUPARNAS, AND THE SEVERAL ORDERS OF Prrgs.— (37) 


Bhasya. 


The various forms of the Yaksa and other beings here 
mentioned can be known only from the /tihisas and such 
other sources; they cannot be known by any of the ordinary 
means of cognition, perception and the rest.—The ‘ Yaksas’ 
are the. followers of Kuvéra;— AakAhsasas, Bivisana and 
others ;—beings more cruel than these last are Pishachas,’ who 
live in unclean places and in deserts, &c., and Are inferior to 
Yaksas and Raksasas; though all three are mischievous; by 
trickery they draw out the life of living beings, and by some in- 
visible power they bring about diseases : so say persons knowing 
the Jtih@sas (stories) and Mantras (Ineantations).—* Ganu- 
dharcas, are those followers of the Gods whose chief work 
consists of singing and dancing ;—* Apsaruses,’ the courtezans 
of the Gods, Urvashi and the rest ;—‘.dsuras,’ the Gods’ enemies, 
Vrttra, Virochana, Hiranyaksa and so forth ;—‘ Négas’ (the 
Great Serpents), Vüsuki, Taksaka and the rest ;—‘ Sarpas’ 
(Serpents) are well known ;—‘Suparnas,’ the great Birds, 
Garuda and the rest; — Pitrs, named ‘ Somapa,’ ‘Ayyapa’ 
and so forth, who reside, like Gods, in their own regions ; the 
‘several orders’ of these also;—all these (the mighty sages) 
called into heing.—(37) 


XXII. Creation of Clouds, etc. 


VERSE XXXVIII 


[THeY CALLED INTO BEING] Ligutrnines, Haris, CLOUDS, 
VERTICAL — PuosPHORESCENCE, RAINBOWS, METEORS, 
PomrEeNTOUS SovNDps, COMETS, AND Srars OF VARYING 
MAGNITUDES. — (38) 


Bhasya. 


The semi-brilliant. flash of light seen within the clouds is 
called ‘lightning, of which the other names are ‘ Tadié,’ 
* Saudamini’? and so forth, which are based upon certain 
pectiliar characteristics; — Mails’ —stone-like finely visible 
snow-particles, which, propelled hy strong winds, fall like 
torrents of rain and destroy corns and other things ;— 
‘ Clouds; consist of the combination, in the atmosphere, of 
vapour, water, air and light ;—* Vertical Phosphorescence,’ 
is an upright mass of violet-coloured luminous matter, occa- 
sionally visible in the sky; it is seen sometimes attached to 
the dise of the sun, and sometimes in other places also;— 
a particular form of the same is called Rainbow,’ which 
differs from the former in being curved in the form of a bow; 
—‘ Meleors, are those stars which are seen to fall as por- 
tents during twilights and at the advent of night, diffusing 
their brilliance all round ;—‘ Portentous sounds,’ are sounds 
emanating from the Earth or Sky, which are regarded as 
foreboding calamity ;—‘ Comels, the well-known stars with 
protruding crowns, seen during a public calamity ;—as also 
various kinds of other stars, Dhruca, Agastya, Arundhati and 
so forth.—(38) 
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XXIII. Creation of Birds and Animals 


VERSE XXXIX 


[THEY CALLED INTO BEING) KINNARAS, APES, lF'isuks, BIRDS 
OF VARIOUS KINDS, CA“ TIE, Derr, MEN AND WILD 
BEASTS WITH TWO ROWS OF TEETH.—(39) 


Bhasya. 


* Kinnaras’ are horse-faced beings living in the Himalaya 
and other mountains.—‘ 4pes’ are animals with the face of 
the monkey and the body of the man.—‘Birds,’ feathered 
animals.—' Caltle? goats, sheep, camels, asses and the rest.— 
* Deer, the Ruru the Pu and the other species.— Wild 
beasts’—wicked animals, like the Tiger and the rest ;—‘ with 
two rows of teeth,’ having two rows of teeth, one above and 
another helow.— (39) 


XXIV. Creation of Insects and Reptiles 
and Immovable Things 


VERSE XT, 


[THEY CALLED INTO BEING] Worms, BerrLes AND Moris; 
Lick, Frs AND Buss; GADFLIES AND GNATS; AND 
ALSO THE ENTIRE HOST OF THE SEVERAL KINDS OF IM- 
MOVABLE VHINGS.—(40) 


Bhasyu. 


* Worms’—- extremely small living things.—* Beetles '— are 
slightly larger than worms and crawl on the ground. —'Mof/s;' 
locusts.—* /mmoralble things '—trees, mountains, ete. ;—‘of 
several kinds,’ of dilferent varieties. | 

The copulative compounds in the singular are in 
accordance with Panini’s Sutra 2.4.8, by which copulative com- 
pounds formed of the names of small living beings take the 
singular ending. — (40) 


VERSE XLI. 


IN THIS MANNER WAS ALL THIS, MOVABLE AND IMMOVABLE, 
CALLED INTO BEING, THROUGH THE FORCE OF AUSTERITIES, 
BY THESE HIGH-SOULED SAGES, UNDER MY DIRECTION,—-IN 
ACCORDANCE WITH THEIR ACTIONS.—(41 ) 


Bhasyu. 


‘Tn this manner, — refers to the manner discribed above: 
‘hy these high-souled seges, —Marichi and the rest; — al this, 
movable and inmorable, was called into being, in accordance with 
their actions,’—the creation of each being was in keeping with 
the nature of the action done by it during other lives; that is, 
each being was made to be born in that family of animals 
which was the right one for it, in view of its past acts; — 
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‘under my direction - by my order ;— through the force of 
austerities, —having performed severe austerities ; what this is 
meant to show is that any kind of great power can be acquired 
only by means of austerities.--—(-41) 


VERSE XLII 


THAT KIND OF ACTION WHICH BELONGS TO ‘THE SEVERAL 
BEINGS HAS BEEN DESCRIBED HERE. IAM NOW GOING TO 
EXPLAIN THE MANNER OF THEIR BIRTH.— (42) 


Bhasya. 


* That kind of action which belongs fo the several heinga,— 
i.e, hurtful or harmless—- has been already described ; now 
‘Tam going to erplain the manner of their birth? 

Objection.--“ Where has the action heen described ? In 
Verses 37 el seq. what occurs is only the mention of the names 
of several beings, Yaksa, Réksasa and the rest; and their 
action is not mentioned at all.” 

Our answer is as follows - The action of each being is 
indicated by its name; the particular name being acquired by 
each being by reason of its actions: for instance, the V. 
are so called because of the act of worsh pping, or percading 
(* Yakgana ’) ;—-the * Rakgasu’ are so called because of the act of 
destroying in secret (‘rahasi ksapaua ^) ;—the Pishüchus ave so 
called because of the act of devouring flesh (‘ pishitdshuna’) ; — 
the Aysaruses are so called because of the act of issu ng forth 
from water (adbhyah srtah) ;—the Asuras are so called because 
of the act of zot obtaining sura, in the form of nectar; and so 
on, the significance of the other names may be traced. 

* The manner of their hirili.—i. e. they are viciparons, 
oviparous and the like; going to be described inthe following 
verses.— (42) 


XXV. The Viviparous, Oviparous, Sweat-born 
and Vegetable Beings 


VERSE XLIII 


CarrLE, Deer, WILD Beasts WITH TWO ROWS OF TREMI, 
.. RAKsasas, PISHACHAS AND MEN ARE VIVIPAROTS.—(43) 


Bhasya. 


These are ‘viviparous; born from the Jaryn’ ; Jarayu 
is the womb, the place where the foetus lies; it is in the womb 
that these beings are conceived first, and it is only when they 
are emitted from the womb that they become Jorn ; this is the 
manner of the birth of these beings. . 

The term ‘dal is synonymous with danta; and is totally 
different from it; hence it is that we have the nominative 
plural form * nbAeyetodatah? ( with two rows of teeth ’).— (34) 


VERSE XLIV 


BIRDS, SERPENTS, CROCODILES, FISHES, TORTOISES, AND 
OTHER ANIMALS OF SIMILAR KINDS, TERRESTRIAL AS WELL 
AS AQUATIC,—ARE OVIPAROUS,—( 4h) 


Bhasya. 


* Crocodiles'—includes the Porpoise and the rest; 
* Kachehhapih’ ave the Tortoises ;—‘ other animals of similar 
kinds ’—i.e., wizards and the like, which are ‘ferrestrial,’ born 
on land, and such others of similar kinde as are aquatic,’ 
born in water ; such, for instance, as conches and the rest.— (44) 
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VERSE XLV 


GADFLIES AND GNaTs, Lice, FLrks ANp BUGS, ARE. SWEAT- 


BORN; WHATEVER ELSE IS OF SIMILAR CHARACTER IS BORN 
FROM HEAT.— (45) 


Bhigya., 


* Sireat’—is the moisture from within that arises in all 
earthy substances from contact with the heat of such things 
as fire or the sun; and out of this are born cadflies, gnats and 
the rest.-— Fhutecer else in of a similar character i. e., 
extremely small, such as white ants, ants, and so forth— 
‘is born from heat” The term ‘usmun’ may be taken to 
he the same as sect,’ or as the keut that causes sweating. 

Tf we read ‘ upajayanté’ (for upejayate in line 2 of the 
verse), the last phrase should be read as % chanyé 
kechididyshah' (in view of the plural form of the verb 
* wpajayante ’),—(45) | 


VERSE XLVI 


ALL THOSE IMMOVABLE BRINGS THAT ARE PRODUCED BY SPLIT- 
TING (I. e., PLANTS) GROW OUT OF SEEDS AND SLIPS. THOSE 
THAT, ABOCNDING IN FLOWERS, PERTSH WITH THR RIPENING 
OF THEIR FRUIT, ARE CALLED ‘ OSADUIS" (* ANNUALS ).—(10) 


Bhasya. 


* Udbhid! stands for ‘udbhédana,’ the act of splitting ; 
the ‘Avip’ affix having a nominal force ;—‘ (hose that are pro- 
duced by splitting are udbhijja’; they are so called because 
they come into existence by splitting the seed and breaking 
through the soil; and these are plente; all these plants * grow 
out of seede and slips’ and become fixed in their places by 
means of roots aud trunks and other such things. 

‘ Ogadhyah’—the right form is ‘osadhayah’ (because the 
hase ends in short ). Or we may take the word as a form of 
the base with the long 7: this lengthening of the vowel being 
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explained, either as according to the Vartikw on Panini 
4. 1. 45, or as a Vedie anomaly. 

The natural characteristic feature of these ogadhis—i.e., 
Aunuals-—is as follows: * They perish with the ripening of 
their fruit’ ;—i.e., the ripening of the fruit constitutes their 
end or perishing ; as a matter of fact, the paddy and other 
such plants perish as soon as their fruit has ripened. They 
also abound in, are endowed with, many fruits and flowers. 

What is stated in this verse is the distinguishing character- 
istic of osadhis (Annual plants), and what follows in the 
following verso, constitutes the distinguishing feature of Vrkgas 
(Perennial Trees); the characters mentioned being attributed 
to them in accordance with actual facts.— (46) 


XXVI Different ways of Fruit-bearing. 


Ea END 


VERSE XLVIT 


THOSE TREES THAT ARE CALLED ‘ VANASPATI' BEAR FRUITS 
WITHOUT FLOWERS ; AND THOSB CALLED ' VIH BEAR BOTH 
FLOWERS AND FRUITS.—(47) 


Dhàsye. 


[The ordinary meaning of the verse is as. follows]— Those 
trees, in whom fruits are produced without flowers, are called 
* Fanaspali; not ‘Vekse ; while those that bear flowers as well 
as fruits are, bv reason of the presence of both, called Frist. 
As a matter of fact, however, VFungspatis are also called 
‘Vrkse, and / Fyksas are spoken of as * Fanaspati? The 
particular grounds of such usage will have to be shown 
later on. 

What we hold however (as to the real meaning of this 
verse), is as follows: — The present work does not make it its 
business to lay down the meanings of words, in the manner 
of grammatical works; so that the meaning of the verse 
cannot be that ‘those that have such and such a character are 
denoted by the word Fanaspali, and so forth.“ In fact what 
is described here is the manner of the birth of fruits; this 
(manner of birth) having been put forward (in Verse 42) as 
the subject in hand. The meaning thus is as follows :— 
Fruits are produced in two ways: they are produced without 
flowers, and also from flowers ; and flowers are produced from 
trees (called 7,ks«). Thus then, it follows that, even though 
the statement is apparently in the form ‘those that bear 
fruits without flowers are to be known as Vunespati,’—yet 
in view of what forms the subject-matter of the context, the 
‘yat’? (‘which’) and ‘tat’ (‘ that °) should be made to change 
their places; the construction being—‘ those trees that are 
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known by the name P«naspati have no flowers, and yet they 
bear fruits; —i.e., in these trees fruits grow without flowers; 
this construction is adopted on the strength of actual facts. 
Such altering of the construction on the strength of facts we 
also find in such cases as the following :— Though the actual 
words are in the form ‘ vasasa stambham parivestayet, ‘the 
post should be surrounded with cloth,’—yet in as much as 
the cloth has got to be worn by the man, the words are con- 
structed as *s/embhe nidhaya visah paridhapayét, ‘the cloth 
should be hung on the post and then made to be worn.' 

Though what is stated in the present verse is a well known 
fact (and as such did not need to be mentioned in the Smrti), 
yet it has been mentioned with the purpose of serving as an 
introduction to what is going to be stated below in Verse 49— 
* Envsloped in darkness, &c. &. — (47) 
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XXVII. Clumps, thickets and grasses, &c. 


VERSE XLVIII 


THE VARIOUS KINDS OF CLUMPS AND 'lHICKETS, AND THE 
OTHER SPECIES OF GRASS, AS ALSO LOW-SPREADING TENDRILS 
AND CREEPERS—ALL THESE GROW OUT OF SEEDS AND 
SLIPS.—(48) 


Bhisya. ! 

* Clumps and Thickets’—is the name given to the cluster 
of those shoots that grow together in large numbers, having one 
or several roots, and do not attain any considerable height; e.g., 
Copses and the like. Or guchehha’ ‘Clump’ and ‘gulma’ 
‘thicket’ may be taken as two different things; the difference 
between the two being that, while one bears flowers, the 
other is flowerless.— Other * species of grass '—e. g., kusha, shad- 
bala, shankhapugpi and so forth.— Lowspreading tendrils— 
the long shoots of grass spreading on the ground.— Creepers '— 
are those shoots that grow out of the earth and clinging 
round a tree or some other object, rise upwards.— All these, 
like trees, grow out of seeds and slips.’—(48) 


VERSE XLIX 


ALL THESE (VEGETABLE BEINGS) ARE INVESTED BY MANIFOLD 
‘ DARKNESS ' (INERTIA), THE RESULT OF THEIR ACTS; AND 
POSSESSING INNER CONSCIOUSNESS, THEY ARE AFFECTED BY 
PLEASURE AND PAIN.— (49) 


Bhasya. 

They are ‘ invested, pervaded over, by that ‘ Darkness’ 
(Inertia) of which the cause is ‘ action,’ in the form of vice ;— 
‘manifold,’ being the cause of the experiencing of various 
kinds of pain. As a matter of fact, all things are made up 
of three Constituent Attributes ; so what is meant is that in 
the beings here described the Attribute of ‘Darkness’ is 
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in excess, and those of Harmony and Energy are present 
in less degrees; hence as abounding in ‘ Darkness’ (Inertia), 
and beset with pain and humiliation, they continue, for a 
long time, to experience the results of their vicious acts. 

In as much as the Attribute of ‘Goodness’ (Harmony) 
also is present in them, they do enjoy, in certain conditions, 
small measures of pleasure also; it is in view of this that 
they are described as ‘ affected by pleasure and pain.’ 

* Possessing inner consciousness,’ —the term sanjũã stands 
for Buddhi, Intelligence (Consciousness) ; and in as much as 
activity in the form of going out, speaking and the like,— 
which are the effects indicative of the presence of conscious- 
ness,—is absent (in J'rees), they are described as ‘possessing 
inner consciousness.’ This must be the meaning. of the epithet 
‘inner’; as otherwise, since every person exercises conscious- 
ness only within himself [there would be no point in the 
epithet at all]. Or, the meaning may be that plants are 
unable to have any cognisance of the prickings of thorns and 
other small things, to the extent that human beings are; 
in fact for the experiencing of pain they stand in need of 
such massive strokes as cutting with the axe and the like ;— 
being, in this respect, like animate beings in the state of 
sleep, intoxication -or swoon. .[Which shows that plants 
have their consciousness lying far deeper within than in 
animals. ]—(49) ! 
VERSE L 
THUS HAVE BEEN DESCRIBED THE CONDITIONS OF' LIFE, BEGIN- 

NING WITH BRAHMA AND ENDING WITH THOSE JUST MENTION- 

ED, WHICH OCCUR IN THIS EVER FRIGHTFUL AND CONSTANTLY 

FLUCTUATING CYCLE OF BIRTHS AND DEATHS OF CREATED 

BEINGS.—(50) 


Bhagya. 


* Ending with those just mentioned’ ;—those conditions of 
life of which the end, or last, is the condition of the 
Creeper.— * Condition ’—stands for the connection of the soul 
with a particular body for the experiencing of the result of 
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past acts; and there is no worso—i. e., more painful, — con- 
dition' of life than that of Plants; and than the condition of 
Brahma there is none higher or superior—i.e., more full of 
bliss. These ‘conditions’ are attained by means of good and 
bad acts, respectively called ‘Virtue’ and ‘Vice’; as regards 
the attaining of the Supreme Brahman, which consists in 
Salvation, and is in the form of pure bliss,—this proceeds either 
from pure Knowledge, or from a combination of Know- 
ledge and Action; this we shall describe later on (in Discourse 
XII). 

* [n this cycle of births and deaths of created beings; — in 
this samsüra, cycle, series of births and deaths, of ‘created 
beings,’ conscious entities; i. e., in which (ordinarily) the 
entity is not born in a genus other than in which it was in the 
previous existence ;—' frightful,’ —full of fear, for those that 
are careless and lazy ; itis * full of fear’ in the sense that there 
is losing of the desirable and coming by the undesirable ;— 
‘constantly, at all times,-—‘ fluctuating,’ i. e, liable to go off, 
destructible, (hence) devoid of essence ;—il is ‘ ever frightful,’ 
ie, it is never not-frightful; it is spoken of as ‘ever 
frightful’ because even when one has attained the condition 
of gods, and remains there for a long time, he has to return 
to death. 

This description of the cycle of births and deaths as being 
due to Virtue and Vice serves to show that Scripture serves 
an all-important purpose; it has to be born in mind that 
it is only from Scripture that we can obtain a knowledge 
of the distinction between Virtue’ and Vice.'—(50) 


XXVIII Disappearance of Brahma 


VERSE LI 


THUS REPEATEDLY SUPPRESSING ‘TIME (OF DISSOLUTION) BY 
TIME (OF CREATION AND MAINTENANCE), Hx, OF INCONCEIV- 
ABLE POWER, CREATED ALL THIS AND ALSO MYSELF; [Hwe 
DIRECTED ME TO MAINTAIN IT] AND THEN DISAPPEARED 
WITHIN HIMSELF.—(D1) 


Bhasya. 


* Thus’—i. e., something directly himself, and some under 
Prajapati’s directions, the Blessed Lord, —having created 
produced,—all this world,—and having directed myself to 
maintain (keep going) this world ;—‘ He’ whose ‘power, 
sovereignty over all things, is inconceivable, amazingly great, 
the Creator, — disappeared,’ —hrought about his own absorp- 
tion; 1. e., having renounced the body that he had, of his own 
will, taken up, He again became unmanifest ;— within 
himself ;— other things become absorbed in the Root Evolvent ; 
but He did not become absorbed in any thing else, He dis- 
appeared within his own self; He has no other source wherein 
He could, like other things, become absorbed ; for the simple 
reason that all beings have their source in Him. Or dis- 
appearing’ may mean desisting from the entire worldly 
process. 


* Repeatedly suppressing time by time’—the Present-parti- 
ciple (‘suppressing’) is connected with the verb ‘having 
created ' ; the meaning being—‘ destroying the time of dissolu- 
tion by the time of creation and maintenance ' ;—' repeatedly, 
again and again; it will be described later on that *there are 
endless creations and dissolutions. —(51) 
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VERSE LII 


WHEN THAT DIVINE BEING IS AWAKE, THEN THIS WORLD IS 
ACTIVE; WHEN HE SLUMBERS, WITH HIS MIND IN CALM 
REPOSE, THEN ALL VANISHES.—(52) 


Bhasya. 

‘When that Divine Being is awake—i. e., when he wills, 
that ‘this world may come into being and may continue to 
exist for such a time, — then this world is ati -e; that is, 
it becomes accompanied by such internal activities as 
mental, verbal and material, and such external activities as 
inspiration, respiration, eating, walking, cultivation, sacrifice 
and so forth. 

‘When he slumbers’—when his will desists from the 
creation and maintaining of the world,—‘then all vanishes, 
undergoes absorption. 

Waking and ‘sleeping’ here stand respectively for the 
prevalence and cessation of his will. 

‘With his mind in calm repose - - means that he has with- 
drawn from his state of diversity.— (52) 


VERSE LIII 


WHEN HE SLUMBERS, HAVING RETIRED WITHIN HIMSELF, ALL 
ACTIVE EMBODIED BEINGS DESIST FROM THEIR ACTIONS, AND 
THEIR MIND FALLS INTO DEPRESSION.—(53) 


Bhagya. 


The meaning of this verse is quite clear, its meaning having 
been already explained. 

Having retired within himself’—i.e., in calm repose, te., 
in pure pristine nature of the Soul at rest ;—‘ retiring within 
himself’ stands for the cessation of all accidental diversities. 

Active —the conscious beings who are fallen in the cycle 
of births and deaths, and for whom Action is of the greatest 
importance: — embodied beings, —so called because they feel 
the effects of being connected with a body which is the effect of 
their own past acts. 
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* When he slumbers, all these ‘desist from their actions, — 
this stands for the cessation of their bodily activity ;—‘ thew 
mind falls into depression’—this stands for the cessation of 
their mental activity. Thus this cessation of bodily and mental 
activities indicates the state of Dissolution.—‘ Depression’ 
means absence of energy, disability to carry on its functions ; 
this is what the Mind falls into,—attains.—(53) 


XXIX The Great Dissolution 


VERSE LIV 


WHEN THIS SOUL OF ALL THINGS SLEEPS HAPPY AND CONTENTED, 
THEN ALL THINGS BECOME ABSORBED ALL AT ONCE IN THAT 
Great Sovr.—(54) 

Bhasya. 

This verse hasto he explained by reversing the position 
of ‘when’ and ‘then’; otherwise, from what has been said in 
the foregoing verses, there would be mutual interdependence : 
it has been stated (in Verse 52) that when He sleeps then all 
things vanish [and if the persent verse is taken to mean, as the 
words suggest, that when the things vanish into the Great Soul, 
then this Great Soul retires to sleep, then we would have the 
vanishing of things dependent upon his going to sleep, as stated 
in 52, and his going to sleep dependent upon the vanishing 
of things, as stated in 54]. 

‘ Sleeps happy and contented, —Happiness forms the very 
nature of the Supreme Brahman ; hence it is not meant that He 
is happy during sleep and unhappy at other times ;—of what 
nature his ‘sleep’ is has already been explained ;—as regards 
his ‘contentment,’ that is everlasting ; consisting of pure bliss, 
this Supreme Soul is never affected by the waves of agitation 
that are set up in Nescience. Though (even with all this) it 
is possible for him to be the Creator of all things. In the 
ordinary world, & man retires from his household duties after 
having done that he had to do,—with the feeling, ‘I have 
earned all the wealth that was necessary for my family ; I 
am free from troubles, —and thus sleeps in happiness and 
contentment, without fearing any trouble to himself. To such 
& person is the Supreme Soul compared ; this whole world 
being in the position of ‘family’ to him ;—this being intend- 
ed as his praise. 
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Or [ in order to avoid the necessity of having to reverse the 
order of the words] the verse may be taken as referring to 
Primordial Matter : When Primordial Matter sleeps, then all 
things become absorbed into it all at once; that is, they become 
resolved into the form of Primordial Matter, being reduced to 
the position of their cause; that is, they are reduced toa 
‘condition in which they cease to undergo modifications.'— 
‘ All at once,’ all things contained in the womb of the three 
regions.—The ‘sleep’ of Primordial Matter, which is devoid of 
consciousness, can mean only cessation of evolution, and not 
inhibition of consciousness ;— happiness’ also is only figurative, 
for the same reason that Matter is devoid of conscious- 
ness.—(5 4) 
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XXX Exit of the Individual Soul 


VERSE LV 


Turis (INDIVIDUAL Sour), ON ENTERING INTO DARKNESS, 
REMAINS, FOR A LONG TIME, EQUIPPED WITH THE SENSE- 
ORGANS, BUT DOES NOT PERFORM ITS FUNCTIONS; THEN IT 
DEPARTS FROM THE BODY.—(55) 


Bhasya. 


Now by means of these two verses the author is going to 
describe the dying and the obtaining of another body by the 
Soul fallen in the cycle of births and deaths. 

* Darkness ’’—stands for cessation of consciousness (preced- 
ing death) ;—entering info, falling into, this unconsciousness 
it remains for a long time, equipped with the sense-orguns ; but 
does not perform its functions—of breathing in and out; then 
it departs—goes out— from. the body, the corporeal frame. 

Question :—' As a matter of fact, the Soul is omnipresent, 
and all-pervading like Akasha ; so that what kind of ‘ depar- 
ture’ is it that occurs in its case P" 

Answei,— Departure’ means only the renouncing of 
the body that had been obtained as the result of past acts ; 
and it does not mean that, it goes from one place to another, 
like a material object.—Or, the answer may be, as held by some 
people, that the ‘departure’ spoken of is that of another and 
a more subtle body which comes into existence in between 
(the two bodies). But this intermediate body is not admitted 
by others ; as for instance, it has been declared by the revered 
Vyasa—‘ This present body having disappeared, the sense-organs 
forthwith enter into another body ; so that there is no inter- 
mediate body.’ Some followers of the Sankhya such as Vin- 
dhyavásin and the rest, also do not admit of an intermediate 
body. 
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“ What is this intermediate body '?" 

When this (physical) body has been destroyed, so long as 
a place in the womb of the (future) mother is not secured, 
where the second (physical body) would be formed, there 
exists during the interval, a subtle body entirely devoid of 
all sensation, which cannot come into contact with any thing, 
which is not burnt by fire and which is not obstructed by 
elemental substances. 

Others explain the marti’ of the text as the Supreme Self. 
The Supreme Self, which is the Soul of all things, is like the 
Ocean ; out of that emerge the Jivas (Individual Souls) under 
the influence of nescience, just in the same manner as 
waves cmerge from the Ocean; and when the Individual 
Soul thus emerges out of the Supreme Soul, it assumes, by 
virtue of its past Virtue and Vice, a form known by the 
name ‘ Puryastaka’ ; and this is the ‘subtle body,’ which 
serves as the clothing of the Individual Soul. This 
has been thus declared in the Purina—‘t He becomes united 
with the Puryastaka-form, which is known as Prana (Life); 
when bound up with this, he is in bondage, and when freed 
from it, he is released’ The puryastaka,’ * eight.fold' frame 
consists of the five life-breaths,—Prana, Apana, Samana, 
Udàáno and Vyaina—the Group consisting of the five organs of 
sensation, the Group consisting of the five organs of action, 
and the Mind as the eighth. This body is not destroyed, until 
the condition of Final Release is attained. This is thus stated 
(in Sankhyakürikà 40)—' What migrates is the subtle body, 
which is devoid of feeling, but invested with tendencies.'— 
(55) 


XXXI Transmigration of the Individual 
Soul 


VERSE LVI 


WHEN, INVESTED WITH MINUTE PARTICLES, THE INDIVIDUAL 
ENTERS THE MOVEABLE OR IMMOVEABLE SEED;—THEN, 
BECOMING UNITED WITH THE AFORESAID (SUBTILE BODY), 
IT ASSUMES THE (NEW) BODTY.— (56) 


Bhagya. 


* Invested with minute particles ’—that which is constituted 
by minute, subtile, particles, parts. This may refer either to 
the Puryagtaka ,’ or the ‘Intermediate Body’; or to the Soul 
itself ;—all Souls being by their very nature, subtile; as stated 
in such texts as This Self within the heart, is extremely 
minute.’ 

* Seed ’—The source of the physical body ;—‘ Immoveable,’ 
that which is the cause of the birth of trees, &c. ,—* Moveable,’ 
animate.—' Enters into, becomes enclosed in ;—then ‘united 
with the aforesaid, —i.e., with Präna and other constituents 
of the subtile bod y)—then if assumes,’ attaches to itself, the 
body; i.e., takes up the new corporeal frame.— (56) 


XXXI Creation of all things by Brahme's 
waking and sleepiug 


— dn 


. VERSE LVII 


THUS BY WAKING AND SLEEPING, THE IMPERISHABLE ONE 
INCESSANTLY BRINGS TO LIFE AND DESTROYS ALL THIS 
THAT IS MOVEABLE AND IMMOVEABLE.—(57) 


Bhasya. 


This verse recapitulates what has been said before. 

By means of his own ‘waking and sleeping, he produces 
and destroys the world consisting of moveable and immoveable 
beings, ?.e., vegetables and animals. Jmperishable ’—Indes- 
tructible.—(57). | 


XXXII Origin of the Law. 


VERSE LVIIT 


HAVING PROPOUNDED THIS LAW, HE HIMSELF, FIRST OF ALL, 
TAUGHT TT TO ME WITH DUK CARE; I THEN TAUGHT IT 
TO MaRICHI AND OTHER SAGES.—(8) 


Bhasya. 

In the present context the term ‘ Law’ stands for the whole 
collection of Injunctions and Prohibitions contained in the 
Smritis, and not for any particular treatise; as this latter was 
composed by Manu; that is why the Treatise is called Manava’ 
(of Manu); otherwise [i. e., if the Treatise were the ‘Law’ 
propounded by the Imperishable One], it would have been 
* Hairanyugarbhu, ‘of Hiranyagarbha.’ 

Others however have held that the Treatise itself was 
composed by Hiranyagarbha [and is spoken of in the text as 
the Law propounded by him], and since it came. to be 
revealed to, and published among, many persons by Manu, it is 
only right that it should he called after the name of the latter. 
For instance, the Ganga has its veal source somewhere else (in 
Heaven), and yet since it is seen for the first time in the 
Himavat (Himalaya), it is called Haimavati' (proceeding 
from Himavat), after the name of the latter ;—similarly though 
the Vedie text is eternal, yet'siuce it was expounded by Katha, 
it is called Kêthaka, after his name; even though there are 
several other expounders and learners of that Veda, yet it is 
called after Katha, on account of the superiority of his ex- 
pounding. Narada also has declared thus:— This Treatise, 
consisting of 100,000 verses, was composed by Prajapati, and, in 
due course, it came to be abridged by Manu and others.’ Thus, 
even though the Treatise may have been originally com- 
‘posed by some one else, there is nothing incongruous in its 
being called * Mànava,' of Manu.’ As for the term Shastya,’ 
* Law’ (of the text) standing for the Treatise, we often find 
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it so used, in the sense that the subject expounded by it is 
instruction, * shásana.' 

He taught it to me,’ I was taught hy him.—‘ Himself,’ ‘first 
df all” ‘with care,—these words indicate the fact that there 
was no break in the continuity of tradition in regard to the 
Law. Asa matter of fact, when the author of a book ‘ himself’ 
teaches it first of all, not a single syllable of it is lost; while 
when the book composed by one person is taught by another 
person who has learnt it from the former, there is not the 
same cave’ taken in guarding the text from loss. In fact, in 
the case of the author himself, when he has taught it once and 
established its position, he feels confident that he has already 
taught it once, and hence when he comes to teach the worke 
a second time, he is likely to be careless and lazy; so that 
lapses in the text become possible; hence the text has added 
the phrase first. of all.— With due care, —the term ‘vidhi, 
‘care,’ stands here for the quality, in the teacher and the pupil, 
of having undiverted attention, a concentrated mind ; and the 
affix ‘vati? (in the term ‘vidhivat’) signifies capability, 
possession. 

* Then I taught it to Marichi and other sages.'—In as much 
as Marichi and the other sages are persons of well-known 
reputation, when Manu speaks of such well-known persons 
having learnt the Law from him, he describes his connection 
with specially qualified pupils, and thereby indicates his well- 
established professional dignity ; and by pointing out the 
importance of the Law, he produces in the minds of the great 
sages (who have asked him in verse 1 e£. seq. to propound the 
Law) faith and confidence, so that they may be unremitting 
in their study; the idea being—* So important is this Law that 
even such great sages as Marichi and the rest have learnt it, — 
Manu also is such a high personage that he is the Teacher of 
those great sages,—so that it is highly proper that this Treatise 
should be learnt from him’; with this idea in their minds, the 
enquirers who have come to hear the Law propounded would 
not cease to give their attention to it.—Doth these facts are 
mentioned with a view to eulogise thc Law.—(58) 


XXXIV Advice to Learn from Bhrgu 
VERSE LIX 


THIS BHRGU WILL FULLY DESCRIBE TO YOU THIS (Law); 
THIS SAGE HAS LEARNT THE WHOLE OF THIS IN ITS ENTIRETY, 
FROM ME.—(59) 


Bhasya. 


* This, Law ;—‘ to you’ ;—‘ Bhygu will describe fully,’ will 
carry it to your ears, will teach and will explain: The pronoun 
4 this’ (in the second line) refers to the Lato; the whole of 
this Law this Sage has ‘learnt,’ read, ‘in its entirety,’ ‘from 
me, at my hands. The teaching proceeds as it were, from the 
Teacher’s mouth, and the pupil takes hold of it, as it were; it 
is for this reason that we have the affix * tasi, in the word 
‘mattah, in the sense of the Ablative. 


Blirgu is a person whose greatness is very well known to 
the sages; so that by directing him to explain the Law, Manu 
shows that the Law has come down through a tradition of 
teaching handed down by a long line of several persons possess- 
ing exceptional knowledge of allsciences. It is for this reason 
that some people are to undertake the study of the Law by 
the following considerations :—‘ This Law has come down from 
several high-souled persons,—why then should we not study 
it.’ This consideration serves to prompt men to study and thus 
attracts them to the Law.—(59) 


XXXV Bhrgu Begins 


VERSE XXXVIII 


THEREUPON, BEING THUS DIRECTED BY MANU, THE GREAT SAGE 
Bunav, WITH A GLADDENED HEART, SAID TO THE. SAGES— 
* Listen.’—(60) 


Bhasya. 


That great sage ‘Bhrgu,’ being thus directed ’—prompted, 
by means of the words ‘ Bhrgu will describe it to you’ ;— 
* thereupon,’—alter that, said (o the sages—‘ Listen.’ 

* With a gladdened heart’;—his gladness being due to 
the idea of respectability implied by the fact that from among 
the several pupils (of Manu) he had been directed to teach ; 
Bhrgu's idea of his own respectability was based upon this 
idea—' I, who am an obedient pupil of Manu, have been thus 
honoured by him, hy reason of my special aptitude to expound 
the Law.’—(60) 


Here ends the Introductory Section—describing the true origin 
of the Law and the authorship of the present Treatise. | 


[ Now begins the actual Text of the Treatise, as expounded by 
Bhrgu, to the sages who had questioned Manu. | 


XXXVI Manvantara and the Seven Manus 


VERSE LXI 


THERE ARE SIX OTHER MANUS, HIGH-SOULED AND MIGHTY, 
WHO BELONG TO THE SAME RACE AS THIS SVAYAMBIIUVA 
MANU, AND HAVE CALLED INTO BEING, EACH HIS OWN 
OFFSPRINGS.—(61) 

Bhàsyo. 

When the Teacher (Manu) was asked (in the beginning of 
this work) to explain Duties, he proceeded to describe the 
origination of the world and other cognate matters; hence 
when the pupil (Bhrgu) has heen directed to expound the 
Law, he also begins with the remaining parts of the same 
process of world-creation. 

* Of thie’—the pronoun refers to the Manu before their 
eyes;—our teacher, who is known as * Sragembhure, There 
are six other Manus who belong lo the same rac? as himself,— 
persons horn in the same family are said to ‘helong to the 
same race,’ and since all Manus are called into being directly 
by Brahmi himself, they are born in the same family, and are 
hence said to belong to the same race. Or, persons engaged 
in the same work are also said ‘to belong to the same race’; 
as a matter of fact, living beings are often distributed among 
‘races’ in accordance with the work done by them; e.g., wa 
have such statements as—‘ related to grammar. there are two 
sages who belong to the same race.’ 

The text proceeds to point out one such work common to 
the Manus :—“ They hace called into being each his own offs- 
prings” ; in each Maueautara, created beings destroyed during 
the previous Manvantara are again created and protected by 
that particular Manu who holds sway over that Munvantara ; 


hence the offsprings that each of them creates are called 
‘his own. —(61) | 
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VERSE LXII 
[THESE six Manus aAne]—-Svinocuisa, UTTAMA, TAMASA 
RAIVATA, CHAKSUsA, AND THE GLORIOUS VIVASVAT-SUTA 
(TR Sox or Vivasvat).—(62) 


Bhasya. 


The aforesaid Manus are now mentioned by name. 

‘Glorious’ is a qualifying epithet.—The other words are 
names; some being merely conventional, and others based 
upon relationship; the last name ‘ Vivasvat-suta,’ Son of 
Vivusvat,' is a different kind of word; it is a name bearing the 
form of a compound; just like the names ‘ Black-serpent, 
* Narasimha’ (Man-Lion) and the like. 


VERSE LXIII 


THESE SEVEN ALMIGHTY MANUS, OF WHOM SVAYAMBHUVA IS 
THE FIRST, HAVING CALLED INTO EXISTENCE THE WHOLE OF 
THIS WORLD, CONSISTING OF MOVABLE AND IMMOVABLE 
BEINGS, SUSTAINED IT, EACH DURING HIS OWN REGIME.—(63) 


Bhasya. 


Here seven Manus have been mentioned by me; else- 
where they are spoken of as fourteen. 

* Each during his own regime during his time, i.e., during 
the time of his sovereiguty.— Having called into being’ the 
offerings, they ‘maintained,’ nourished, them.—' During his own 
regime’—means during the time of his sovereignty; i. e., that 
Manu whose time or turn it was to create and maintain the 
continuity of the world. 

Others explain the term ‘antara’ as denoting a particular 
time-period, just like the words ‘month’ &c. 

But this is not right; it is only when the term ‘antara’ 
occurs along with the term ‘Manu’ (i. e., in the compound 
* Manvantara’) that it becomes expressive of a time-period,— 
i.e., the time-period known as *Mancantara,—Aand not when 
it stands by itself (as it does in the text). 


XXXVI Measures of Time 


VERSE LXIV 


Tax AND EIGHT 'NIMESAS' (SHOULD BE KNOWN As) ONE 
*KASTHÀ'; THIRTY SUCH (KASTHAS) ONE ‘KALA’ ; THIRTY 
'KALÁS' ONE 'MUHURTA'; AND AS MANY ‘MUHURTAS’ 
ONE ‘ AHoRATRA ' (Day AND NIdRHT).— (64) 


Bhàásya. 


The author now begins to describe the measures of time, 
which are taught in the Science of Astronomy, for the purpose 
of determining the exact duration of time of the continuance 
of the world and its dissolution. 

Eighteen * nimégas’ go to make that measure of time which 
is known as Kagtha’ ;—thirty * Kagthas? make one Kala’ ; 
—thirty ‘ Kalas’ make one Muharta, and ‘as many i. e., 
thirty ;—thirty ‘muhtrtas’ make one ‘ Ahoritra’ (Day and 
Night). 

* Should be known as'—this verb has got to be supplied. 

* Tavatah,’.‘as many, is the Accusative Plural form. 

“ What is it that is called Nimésa ? " 

* Niméga is the natural winking of the Eye-lashes, which 
accompanies every opening of the eye. Other people have 
declared that * Nimésa’ is that time which is taken in the 
distinct utterance of one letter-sound.—(64) 


VERSE LXV 


Tux SUN bIVIDES THE ‘Day’ anv ‘Nient’ or MEN AND 

Gops; [OF OTHERS] WAAT Is CONDUCIVE TO THE REPOSE OF 

BEINGS I8 ‘NIGHT,’ AND WHAT IS CONDUCIVE TO ACTIVITY 
1s * Day.’—(65) | 

* Ahoratra’—‘ day’ and ‘night’; of these the Sun makes 

the division; the Sun having risen, so long as his rays are 
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visible, it is called ‘day’; and from the time that the Sun sets 
to the time that he rises again, it is called ‘night.’ Such 
is the case in the region of men and in the: region of 
Gods. | | 

* Tn a place where the Sun does not reach with his rays,— 
how is one to make this division of day and ‘night ^?" 

The answer to this is given in the second line—‘what is 
conducive &c. For such beings as are self-illumined, as the 
light is always there (and it never ceases) the division of 
‘day’ and ‘night’ is made according to the undertaking of 
actions and going to sleep. Just as in the case of herbs, 
the time for sprouting is fixed by nature, exactly in the samo 
manner, in the case of the beings in question, the times of 
‘activity ° and ‘repose’ are fixed by the nature of time itself 
[and are not variable ].— (65) 


XXXVII ‘Day and Night’ of the Pitrs' 


VERSE LXVI 


ONE MONTH (OF MEN) FOR.S THE, ‘DAY AND NIGHT’ OF THE 
‘Pires’; AND THEIR DIVISION IS BY FORTNIGHTS: THE 
DARKER FORTNIGHT, CONDUCIVE TO ACTIVITY, Is Dax, 
AND THE LIGHTER FORTNIGHT, CONDUCIVE TO REPOSE, 1S 
* Nigut.’—(66) 


Bhasya. 


That which is the ‘month’ of men is a ‘day and night’ 
of the Pitrs.’ As regards ‘division’ as to which part is ‘day’ 
and which ‘ night,'—this division, that this is day and that 
is night,’ is determined ‘by fortnighls, i.e., the fifteen days, 
which are known by the name of ‘half-month.’ That is, 
the said division is based:upon fortnights: one fortnight is 
‘day,’ and another fortnight is ‘night. n view of the 
fact that day and ‘night’ differ in their character and 
occur in a fixed order of sequence, the author adds the 
following distinction :—T'he darker fortnight is ‘day,’ and 
the brighter fortnight, ‘ night.’ 

The right reading (in view of the meaning intended) would 
be ‘ Kurmachéstabhyah’ (the Dative form), just as we have 
‘svapnaya’; for the meaning meant to be conveyed is that 
the day is for the purpose of ‘ activity.” Hence the Locative 
ending in the text can be explained only as used on account 
of the exigencies of metre.—(66) 


XXXIX ‘Day’ and ‘Night’ of the ‘Gods’ 


VERSE LXVII 


ONE ‘ YEAR ' (OF MEN) FORMS THE ‘Day AND NIGHT’ OF THE 
GODS; AND THE DIVISION OF THESE IS THAT THE NORTHERN 
CouRsE! IS THR ‘ DAY, AND THE ‘SoutHERN COURSE’ THE 
‘ Nieant.’—(67) 


Bhasya. 


One year,’ of men, — i. e., twelve months,—‘ forms the Day 
and Night of the Gods.’—The division of these is hy means 
of the ‘Northern Course’ and the ‘Southern Course’; the 
six months during which the Sun moves towards the North 
is the Northern Course,’ * Udagayanam’,; the term ‘ayana’ 
standing for moving or occupying; the meaning being that 
during the six months the Sun rises towards that particular 
quarter. Turning back from that, there comes the ‘ Southern 
course’; during these six months the Sun abandons the 
Northern quarters and rises towards the South.—(67) 


XL The ‘day’ of Brahma and the ‘ Yugas’ 


VERSE LXVIII 


LEARN IN BRIEF, IN DUE ORDER, THE MEASURE OF THE 
BiaHMIC. ‘ Day AND NIGHT,’ AS ALSO THAT OF THE * TIMER- 
CYCLES’ (YUGAS) ONFE BY ONE.—(68) 


Bhasyn. 


Bralimũ, — The creator of living beings, has a region 
of his own; and what is going to be described is the measure 
of Day and Night as obtaining in that region ;—‘as also of 
the Time-cycles,’—‘ Learn’ all this, ‘in brief? summarily ; 
i. e., hear it from me.—‘ one by one’—that is, of each time- 
cycle separately. 

The present verse serves as the summary of what is going 
to be described, intended to draw the attention of the 
audience; it is with this view that they are exhorted to 
‘learn.’ — The ‘division of time’ having been already mentioned 
as the subject-matter of the context, the reiterated promise 
(implied in the exhortation to ‘learn °) is meant to indicate 
that a fresh subject is going to be introduced ; the idea being 
that what is going to be described now is not merely what 
remains of the afore-mentioned ‘division of time,’ but it is also 
conducive to merit; as will be directly stated in verse 73, 
where it is stated that ‘ Brahma’s day is known to be sacred’; 
which means that the knowledge of it brings merit.—(68) 


VERSE LXIX 


THEY SAY THAT FOUR THOUSAND 'YRARS' ARE WHAT IS THE 
"KnTA-CYCLE'; AS MANY HUNDRED 'YRARS' FORM THE 
‘JUNCTURE’ (MORNING); AND OF EQUAL MEASUBE IS THE 
‘ JUNCTURR-RND’ (EVENING).—(69) 
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Bhàsya. 


The ‘years’ here spoken of are taken as the years of 
the Gods ; as it is this that has been mentioned last. Says the 
Author of the Purágas —O Bráhmapas, all this has been 
described by the divine measure: the measure of the Time- 
Cycles has been described by the divine measure. '—' Four 
thousand’ such ‘yeare’ of the Gods constitute the Time- 
Cycle known as Krta’:—of the Krta cycle, ‘as many’, i. e. 
four ‘hundred’ ‘years’ form the Juncture’; and of the same 
‘Krta’ Cycle, the Juncture-end’ is ‘of equal measure’, i. e., 
consisting of a period of four hundred years. That period of 
time which partakes in equal degree of the character of the 
preceding as well as that of the succeeding Cycle, is called 
‘Juncture’; and ‘ Juncture-end’ is that period of time which 
also partakes of the character of both, but in a less degree, 
of the preceding and, to a greater degree, of the succeeding 
Cycle. 


The text contains the word  /àe«chchhati? ; and it is 
necessary to find out the rule under which the final 3 has 
been lengthened. The only grammatical explanation of the 
word possible is that it should be expounded as ‘tavat shatanam 
samaharah’, ‘the collection of as many hundreds’ ; the term 
‘tanat?, ending in the ‘vutw’ affix, becomes a numeral 
according to Payini’s Sūtra 1.1.23, by which words ending 
in vafu' ave regarded as ‘numerals’; so that the said 
compound having a numeral for its first number becomes 
a ‘Dvigu’, according to P&nini 2.1.25; and since the 
Feminine affix /ap is precluded from Dvigu compounds, 
we have the Feminine affix Mp; and the word ‘tavat’ means 
one whose measure is tat (that)' ; it being derived from 
the pronoun ‘ta?’ with the 'ra/up' affix, added according to 
Panini’s Sūtra 5.2.39; the vowel in ‘faf being lengthened 
by the sūtra 0.8.01. If the form '/acat? were explained in 
any other way,—for instance, if it were taken asa Bahubrthi 
compound, being expounded as ‘ favanti shatini yasyàh' ,— 
then, since the word 'shata' ends in ‘a’, it would take the 
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Feminine affix */ap', according to Panini 4.1.4; so that 
the form would be ‘favachchati.’ This is the meaning.—-(69) 


VERSE LXX. 


IN EACH OF THE OTHER TIME-CYCLES, ALONG WITH THEIR 
‘JUNCIURES’ AND ‘JUNCTURE-ENDS’, THE ‘THOUSANDS’ 
AND ‘HUNDREDS’ ARE REDUCED BY ONE.—(70) 


Bhasya. 


Among the three 'lime-cycles other then the Xo, 
i. e. in Tré@ta and the rest,--along with their ‘junctures’ and 
‘juncture-ends’,—the ‘thousands’ are reduced (in each) by 
one; ‘reduction’ means dimunition. That is in Tretä, 
the number of ‘thousand,’ is one less than that in Xa; 
similarly the number in Dvāparu is one less than that in 
Trétà; and that in Kali is one less than that in Deapara. 
Thus Zrété consists of three thousand years, Dvüpara. of 
two thousand years, and Kuli of one thousand years. Simi- 
larly the number of ‘hundred’ goes on diminishing in the 
‘junctures’ and * juncture-ends of the Cycles. 


‘Time-cycle’, ‘yuga’, is the name given to a particular 
aggregate of days; and Kyta and the rest are particular 
names of the said Time-cycle'.— (70) 


XI The Yuga--Time-Cycle—of the Gods 


VERSE LXXI. 


THIS PERIOD OF THE FOUR TIME-CYCLES THAT HAVE BEEN 
SUS! COMPUTED,-—TWELVE THOUSAND SUCH PERIODS 
ARE CALLED THE ‘TIME-CYCLE OF THE GODS.'—(71) 


Bhitsya. 


* Yadétul’ (in the sense of ‘this’) is an ordinary expre- 
ssion; and as a whole it means (hat which has been spoken of.— 
‘This period of four Time-cycles that has been computed’ 
—4.e. the exact number of years in which have been 
definitely determined before this verse,—e.g. in verse 69, where 
the number of years in the Time-cycles is declared to be 
four thousand etc., ete.,—‘ Twelve thousand’ of this period 
of four Time-cycles are called the ‘Time-cycle of the Goda’, 
That is to say the Divine Cyele consists of twelve thousand 
* Four-Cycles.' | 

The word ‘Sahusram’ is derived from the word ‘sahasra’ 
with the reflexive affix ‘av’; and the compound 
‘dvadashasihraran’ is to be expounded as ‘dcadasha-sahasrant 
parimané yasmin’, that in which the measure is that of 
twelve- thousands’.—(71) 


XI ‘Day & Night’ of Brahma. 


VERSE LXXII. 


THE 'TIME-CYCLES OF THE GODS, ONE THOUSAND IN 
NUMBER, SHOULD BE REGARDED AS ONE ‘DAY’ OF BRAHMA; 
AND (HIS) ‘NIGHT’ ALSO IS OF THE SAME EXTENT.—(72) 


Bhagya. 

Thousand ‘Time-cycles’ of the Gods make one ‘day’ of 
Brahma .—Brahmià's night also ‘is of the same extent’--t. e., as 
long as thousand ‘Time-cycles’ of the Gods.—'7n number 
i. e., which in computation, is one thousand; the adding of 
this term is only for the purpose of filling up the verse; 
for athing cannot be spoken of as a 'thousand' except: in 
number. m 
‘the instrumental ending (in ‘Sdaakhyayd’) denotes 
causality, mn E 

VERSE LXXIII. 


‘THOSE WHO KNOW THE ‘DAY OF BRAHMA' AS ENDING WITH 
THE (SAID) THOUSAND |TIME-CYCLES, AND THE ‘NIGHT’ 
ALSO AS OF THE SAME EXTENT,—ARE PEOPLE WHO ALONE 
KNOW WHAT IS ‘DAY AND NIGHT’, AND ACQUIRE 
MEBIT.— (78) 


Bhasya. 


* Yugasahasrantam,’—‘ that of which the thousand cycles 
are the end; — those men who know this, ‘they are the people 
who alone know what is Day and Night.’ 

If it be asked—what happens to the people who know 
this ?—it is added that they acquire merit.’ Such is the con- 
nection (of the word punyam’). The sense is that ‘ know- 
ledge of Brahma’s Day and Night is conducive to merit, and 
hence this knowledge should be acquired ;’—-this injunction 
(of acquiring the said knowledge) being implied by the vale- 
diction contained in the verse.—- (73) 


XLII Brahma creates the Mind and applies 
it to creation. 


VERSE LXXIV. 


AT THE END OF THE SAID ‘DAY AND Nreat, BRAHMÀ, WHO 
WAS ASLREP, WAKES UP, AND HAVING WOKEN UP, HE CREATES 
MIND, WHICH PARTAKES OF THE NATURE OF THE EXISTENT 
AND THE NON-EXISTENT.—(74) . 


DBhàgye. 


Bramhà, having slept during the long night of the said 
extent, ‘wakes up, and then proceeds to create the world 
again.—The sleep of Brahma is of the character already des- 
cribed (in verse 54); and he does not sleep in the manner 
of ordinary men, as he is ever awake (conscious). 

The order of creation is next stated: He created] ‘the 
Mind, which partakes of the nature of the existent and the non- 
existent,’ 


Question — It has been stated above (in verse 8) that ‘at 
first he created water. 

In answer to this some people offer the following 
explanation :—There are two kinds of ‘Dissolution '—the 
‘Great Dissolution’ and the ‘ Intermediate Dissolution’ ; and 
what is stated in the present context is the order in which 
things are created after the * Intermediate Dissolution’; and 
the ‘Mind,’ in this case, is not one of the Principles,'- this 
Principle Mind having come into existence already (after 
the Great Dissolution); what the text means is that Brahma’, 
having woken up, 'ereates'—i.e., applies—the Mind to 
creation. 

If, however, the text he taken to refer to the creation follow- 
ing on the: Great Dissolution,'—then ‘ Mind’ should be taken 
as standing for the Great Principle of Intelligence,'—it being 
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called ‘Mind’ because it is the cause of the Mind; and thus 
the order here mentioned would not in any way militate against 
that stated before (iu verse 14-15). In the Purana we read 
‘It is described as Mind, Mahan, Mati, Buddhi aud Mahat- 
tativa ;all these have been described as words synonymous 
with Mahat (the Great Principle of Intelligence)’ ; [and thus 
there is nothing wrong in taking ‘ manas' of this verse as 
standing for the Great Principle ].— (74) 


XIV Akasha produced out of ‘Mind’ [the 
Great Principle of Intelligence]. 


VERSE LXXV. 


THE ‘MIND’ 1MPELLED BY (BRAHMA's) DESIRE To CREATE, 
EVOLVES CREATION ;—FROM OUT OF THAT (MIND) IS 
PRODUCED AKASHA ; OF THIS THEY KNOW SOUND TO BE THE 
QuaLity.—(75) 


Bhagya. 


Though the creation of the * Principles ' has been already 
described, it is stated again for the purpose of pointing out the 
details not set forth before. 

Vikuruté, *ecolves,—i.e, being impelled by Brahma, it 
brings about creation in a particular manner ;—from out of 
the ‘Mind’ (i. e., the Great Principle of Intelligence), thus 
propelled (to modification) is produced kasha; and this: 
Akàüsha possesses the quality known as Sound. * Quality’ 
is that which subsists (in a substance); and the substratum of 
the quality of Sound is .14ashe, in the sense that no Sound is 
possible apart from Tdi. (75) 


XIV Wind after Akasha. 


VERSE LXXVI. 


AFTER AKASHA, FROM OUT OF THE SAME EVOLVENT [* MIND '], 
THERE COMES INTO EXISTENCE THE PURE AND POTENT 
WIND, THE VEHICLE Or ALL ODOURS; -AND IT Is HELD TO 
BE ENDOWED WITH TAK QUALITY OF ToucH.—(76) 

Bhàsya. 

The emanation of one Elemental Substance from another 
Elemental Substance (as the words of the text seem to imply) 
is. not accepted; because all Elemental Substances have been 
held to emanate from the ‘Great Principle of Intelligence’ 
(Fide Sünkhyakürika 25). In view of this we explain the 
verse as follows :— 

B Akashit’ means ‘dkdshit unantarum `, * after Akasha ;— 
‘from out of the evolven!” Great Principle, — i.e., from out of the 
‘Great Principle which has evolved, become modified into, 
the ‘Rudimentary Element of Touch’,—‘ there comes into 
exislence Wind’ ;—‘ which is the vehicle of’, i. e., conveys— 
‘all odours’, pure as well as impure; and is yet itself ‘pure’, 
clean ;—* pofent’; as a matter of fact, every action of strength, 
in the form of motion,—-such as shaking, throwing, moving up, 
moving down, moving horizontally, and so forth,—is the 
effect of Wind; anything that moves and vibrates, all is due 
to Wind ; this is what is meant to be indicated by the epithet 
* potent’. 

In the following verses also, the words with the Ablative 
ending should not be taken in the sense that they form the 
source of emanation; they should all be construed in the sense 
of ‘sequence after wind,’ i.e., ‘subsequent to the wind,’ and 
so forth. — (76) 


XLVI Light after Wind 


VERSE LXXVII 


AFTER WIND, FROM OUT OF THE SAME EVOLVENT, EMANATES 
THE BRIGHT AND RADIANT LIGHT, THE DISPELLER OF DARK- 
NESS ; IT IS SAID TO BE ENDOWED WITH THE QUALITY OF 
COLOUR.—(77) | 

Bhasya. 


The two words ‘bright’ and * radiant,’ which aresynonymous, 
have been used with a view to indicate that Light is itself 
bright, and it also illumines other things ; that it is itself 
endowed with brilliance and it makes other things also 
brilliant.—(77) 


XLVII Water after Light: Earth after Water 


EE 


VERSE LXXVIII 


AFTER LIGHT, FROM OUT OF THE SAME EVOLVENT, EMANATES 
WATER, WHICH HAS BEEN DECLARED TO BE ENDOWED WITH 
THE QULITY OF TASTE. AND APTER WATER, COMES EARTH, 
ENDOWED WITH THE QUALITY OF ODOUR.— SUCH IS CREATION 
AT THE OUTSET.— (78) 


Bhagya. 


* Taste ’—such as ‘sweet’ and the rest,—is the quality of 
Water. Odour,’ good smell and evil, is the quality of earth; 
as say the J’aishégikas—‘ odour subsists in earth alone.’ 

Each of the single qualities that have been mentioned 
as belonging to each of the elemental snbstances, is what is 
inherent in it by its very nature; when, however, the subs- 
tances come to be mixed ap, their qualities also become 
intermingled. It is in view of this that we have the statement 
in verse 20 that—‘ each elemental substance is endowed with 
as many qualities as the place it occupies ’. 

This description of the qualities comes useful in meditation 
on the soul. This has heen thus declared by the author of 
the Purána.—' Those who meditate upon the sense-organs (as 
the soul) stay here for ten mancantaras; those who meditate 
upon the Elemental Substances stay for à hundred, and those 
who meditate upon the Principle of Egoism stay for a thousand 
manvantaras ; [‘abhimaninah’ means those who think of the 
Principle of Egoism]; those who meditate upon the great 
Principle of Intelligence stay for ten thousand macantaras, 
freed from all sufferings; for full hundred. thousand years 
stay those who meditate upon the Unmanifest (Primordial 
Matter); when one has reached the soul, devoid of all 
qualities, all limitation ceases,’—(78) 


XLVII Manvantara—Regime of one Manu 


VERSE LXXIX 


THE ‘TIME-CYCLE or THE Gops? WHICH HAS BEEN DESCRIBED 
ABOVE AS CONSISTING OF ‘TWELVE THOUSAND PERIODS, — 
THIS MULTIPLIED BY ‘SEVENTY-ONE’ FORMS WHAT IS 
KNOWN HERE As ‘Manvantara’ (Regime oF A MANU).— 
(79) 


Dhagya. 


The period of time named ‘manrantara’ consists of 
seventy-one ‘ Time-cvcles of the gods.'—(79) 


XLIX Manusmrti: Manvantara 


VERSE LXXX. 


INNUMERABLE MANVANTARAS, AS ALSO CREATION AND Drsso- 
LUTION—ALL THIS THE SUPREME LORD CALLS INTO BEING 
AGAIN AND AGAIN, AS IF IN AMUSEMENT—(80). 


Bhagya. 

Innumerable — Whose number is not limited. 

Objection—“ In works on Astronomy and other subjects 
we find the number of Manvantaras stated as fourteen.” 

Our answer is that they are ‘innumerable’ in the sense that 
they revert repeatedly; in the same manner as the ‘twelve 
months.’ 

Ot * Creation? and‘ Disso‘ution’ also the repitition never 
ceases. 

He calls into being all this as if in amusement’ :—An ob- 
jection is raised— A man takes to.an amusement only when 
he seeks for pleasure; as for the Supreme Lord, since he has 
all his desires fulfilled, and since his very form consists of 
pure Bliss, his acts of creation and dissolution vould not be 
due to amusement.” 

It is in view of this fact that the author has added the 
qualifying term ‘as if.’ The real answer to the objection 
however is what has been stated above [in the Bhagya on 
verse 21, where it has been pointed out that creaticn and dis- 
solution are primarily due to the previous acts of living 
beings.] The answer provided by the Knowers of Brahman 
(Vedantins) is that in ordinary life also, in the case of kings 
and other such persons, it is found that they ofter act for 
mere diversion, without desire for any particular thing —(80). 


L Dharma perfect in the Krta Cycle. 


VERSE LXXXI. 


IN THE Kerra CYCLE VIRTUE EXISTS IN ITS PERFECT FORM, 
WITH ALL ITS FOUR FEET; AND SO DOES TRUTH ;—No 
BENEFIT ACCRUES TO MEN BY VICE—(8L’. 


Bhasya. 


Virtue is that which has four feet.” What constitutes 
‘virtue’ is the action of sacrifice and the like; and as this 
latter is something to be performed, it has no body; hence 
vhe word ‘feet’ in the text cannot be taken as denoting the 
part of a body; it stands for ‘part’ or ‘factor.’ As a matter 
of fact, Virtue has no body, either like men or like birds and 
animals, Hence what is meant by Virtue having all its ‘ four 
fect’ is that it is equipped with all its four factors. The 
meaning of the text thus is that such virtue as is perfect and 
equipped with its four factors existed in the Kuta Cycle.— 
[The ‘four factors’ are now illustrated|—At the sacrifice, 
when it is in course of performance, there are four priests— 
viz., the Hotr, the Brahman, the ‘Udgaty’ and the ‘Adhva- 
ryu’;—of the performers there are four castes, or four life- 
stages. ‘ Virtue’ as it is described in the Veda was performed 
during that cycle in its entire and perfect form; t.e., it was 
not deficient in even the smallest factor, and it was not want- 
ing in any of its details. The number four is applicable to 
Virtue in many ways. For instance, in the case of the action 
of giving also, there is the giver, the thing given, the reci- 
pient and his satisfaction. Or the ‘four factors’ of Virtue 
may be sacrifice, charity, austerity, and knowledge. This 
would be in accordance with what is going to be described 
in verse 86 as regards ‘ Austerity’ being the chief virtue in 
the K7ía age. 
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Or, the term ‘ Dharma’ ‘ Virtue’ in the text, may be 
taken as standing for the words descriptive of Virtue ; and of 
such words the ‘four feet’ are the four kinds of words— 
Nouns, Verbs, Prepositions and Indeclinables. This is thus 
declared in Rgveda 1.164.45—‘ There are four words contained 
in speech, these the wise Brähmanas know '—(in this passage) 
the epithet ‘manisinah,’ wise, stands for those ‘who are 
of powerful minds,’ i.e., learned, virtuous ;—(the passage goes 
on) these, placed in the cave, do not appear to view, —i.e., are 
not perceptible—‘ the fourth spéech people speak'—the fourth, 
people versed in the Veda speak. The meaning of this 
passage is that—‘in the beginning, no Vedic sentence was 
hidden from view, nor was any Vedic Rescensional Text lost, 
while now a days, much has become lost.’ 

* So does truth,’ — that is, truth also exsists in its perfect 
form. Though truth also, being what is prescribed in the 
Veda, is a ‘ virtue’ (and as such already included in the latter 
term), yet it has been separately mentioned with a view to 
show its special importance, or to indicate that it forms the 
basis of all virtues, the performance of ‘virtue’ in its entire 
form is based upon truth; and those who are untruthful, 
perform, for the purpose of gaining popularity, only a part 
of what constitutes virtue’ and ignore the rest of it. 

‘By vice’—i.e., by following the prohibited path,—‘ no be- 
nefit '—in the shape of either learning or wealth,—' «cerues '— 
comes—to the performer; this is by virtue of the special 
character of the age. (During that age) men do not acquire 
learning, nor do they carn wealth, by vicious means. Learn- 
ing and wealth are the means by which virtuous acts are per- 
formed; hence when it is said that these are pure, what is 
meant is that this is what tends to virtue being performed in 
its entire and perfect form—(81). 


LI Virtue loses one ‘foot’ in each 
succeeding Cycle. 


— d 


VERSE LXXXII. 


IN THE OTHER CYCLES, VIRTUE FELL OFF FROM THE SCRIPTURES, 
FOOT BY FOOT; AND ON ACCOUNT OF THEFT, FALSEHOOD AND 
FRAUD, VIRTUOUS ACTS DETERIORATED FOOT BY FoọT— (82). 


Bhasya. 


In the Cycles other than the Arta ;— from the scriptures,’ 
called Veda’ ;—' virtue, — fool by JSoot,’—hy one foot in each 
succeeding Cycle, — fell off, was carried away ;—the Vedic 
Texts disappeared, by reason of the deterioration in the powers 
of learning and assimilating of men (1 arning the texts). 

The ‘virtuous acts —in the form of the Jyotis(oma and 
other sacrifices, that are performed now a days,—these also 
‘deteriorated foot by foot, on account of theft’ &.; i. e., 
since Priests, Sacrificers, Bestowers and Recipients of gifts, 
are all beset with the said evils, the virtuous act is not 
accomplished in the proper manner, and hence the result 
metioned (as accruing from that act) also is not attained. In 
as much as this is the real meaning, we do not take ‘ theft’ 
and the rest as applied to each of the three Cycles respec- 
tively ; specially as all of them (theft &c.,) are found preven 
even now a days (in K«/i)—(82). 


LI The span of Human Life in each Cycle. 


VERSE LXXXIII. 


DURING THE KRTA CYCLE, MEN ARE FREE FROM DISEASE, THEY 
HAVE ALL THEIR AIMS FULFILLED, AND THEIR LIFE LASTS 
TRHOUGH FOUR HUNDRED YEARS ;— DURING THE TRETA AND 
OTHER CYCLES, THEIR LIFE BECOMES SHORTENED, QUARTER 
BY QUART ER—(83). 

Bhagya. 

By reason of the absence of vice, which is the cause of 
disease, men are / e from disease’; ‘disease’ stands for sickness. 
— All, the four castes, have their desired purposes accom- 
plished; ‘aim’ stands for purpose; or (it may mean) the 
results following from all their acts with purposes are dul, 
obtained ; on account of the absence of obstacles, all result 
are obtained without fail. 

‘Their life lasts through four hundred years?’ —“ But we 
find the highest age described as 1600 years, in the Chhandogya 
Upanigad (3:16°7), where it is said ‘he lived for sixteen hun- 
dred years ’.” 

. Jt is in view of this that it has been held that the term 
‘hundred years’ here stands for the stages of life; the meaning 
thus being that ‘ they live through all the four stages of life,’ 
—man’s life is never shortened, they never die without hav- 
ing reached the fourth stage. That such is the meaning is shown 
by the fact that in the second half of the verse we have the 
assertion ‘wayo hrasati,’ ‘life becomes shortened’ ; this subsequent 
mention of the ‘shorterning of life’ would have some point 
only if the longthening of life" were speken of in the preced- 
ing sentence. 

‘Quarter by quarter'—the term ‘quarter’ here does 
not stand for the fourth part, it stands only for part ; the 
meaning being that ‘man’s life becomes shortened in part’, 
i.e. some die while they are young children, others on reaching 
youth, and others on attaining old age; and the full span oflife 
is difficult to attain.— (83) 


VERSE LXXXIV : SPAN OF HUMAN LIFE. 


VERSE LXXXIV 


THt FULL AGE OF MORTALS SPOKEN OF IN THE VIDA, THE 
lESULTS OF ACTIONS AND THE POWERS OF EMBODIED BEINGS, 
ARE OBTAINED IN ACCORDANCE WITH THE CHARACTER 
ORTHE CYCLR.— (84) 


n 


Bhasya. 


Sony people offer the following explanation :—W hat is 
meant bk ‘fhe age spoken of in the Veda’ is the age of a 
thousand , years and so forth, which is indicated by the 
Veda prekribing such rites as arc mentioned as extending 
over ‘ thotand years’; and this age is * obtained’, reached, 
only in acvrdance with the nature of the Cycle, and not 
in all Cyeld; for instance, now-a-days no one ever lives for 
‘thousand y ws’, he who lives long, lives fora hundred 
years, $ 

There are thers who do not accept this explanation, 
and for the fdowing reasons:—It has been decided (under 
Mimämsä- Sutra. 7. 31—40) that when the term ‘year’ 
occurs in the Wa in connection with the long sacrificial 
sessions, it stands  ‘days’;so that if something else (in the 
shape of years) We taken as enjoined, then there would be 
an inconsistency, anmMhis would lead to the splitting of the 
sentence ';—the te in connection with the subject is in 
the form ‘pañchapaŭchhatak trortah samvatsarah’, the fifty- 
five trios, years’ (lite ly); now here what is definitely in- 
dicated hy the contex s that the term ‘trio’ stands for 
the three days of the \ea@mayana Sacrifice; so that it is in 
regard to these that theprticular number( Fifty-five) is laid 
down; under the eircum N ces, if the sentence, by virtue of 
the term ‘Samvatsarth’, Yars’, were taken as laying down 
the further unknown fact\ the said (/rios) being ‘years’, 
—then there would be a \it in the sentence; in order 
to avoid this, it becomes neClary to take one or the other 
of the words as merely lbs (not injunctive) ;—now 
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as regards the term Samratsara’, * year’, we find that, on the 
basis of diverse calculations, known as the Saura’, the 
‘Savana’ and so forth, it is often used in a sense other han 
that of a*collection of exactly three hundred and sixty days; 
so that it is only right that this term (and not the term Hy- 
five’) should be taken figuratively, as being descripive of 
‘days’. 

Others again argue as follows:—Among the’ Mantra 
and <Arthavida texts of the Veda we find such eypressions 
as—'The gods live for a hundred years’, ‘the aan’s life 
is of hundred years’, and so forth,—where the term‘ hundred 
is found used in the sense of ‘many’ and 'mam'is purely 
indefinite; hence the meaning (of our text,) is tat men are 
short-lived or long-lived according to the Cyrle'.—If the 
verse were taken in its literal sense, it word mean that 
during Kali all men live for a hundred years 4nd this would 
not be true].—Or, it may mean that the exag extent of fall 
age'—which is found mentioned as the resubof sacrifices per- 
formed by the man desiring fall age—heingiowhere defined. 
the extent should be taken as determine by the character 
of the particular Cycle. 

* Results’—i.e., the things desired agresults, described in 
the Veda, proceeding from acts perfored with a purpose.— 
Though ‘full age’ also is a desiredesull, yet it has been 
mentioned separately in view of its inortance; as declared in 
such words as—“ Full age is the higlst desirable object’. | 

‘ Power'—i.e. the superphysic faculties, consisting in 
being equipped. with «aime (the gulty of becoming as small 
as one likes) and such other facult5—0" in the form of ability 
to pronounce effective curses, a bestowing effective boons 

* Are obtained in accordance £^ the character of the Cycle’ 
—this has to be construed with! (three phrases) —(84). 


LIII Characteristics of the Cycles 


VERSE, LXXXV 


DURING THE KRTA-CYCLE, THE CHARACTERISTICS OF MEN ARE 
OF ONE KIND,—OF DIFFERENT KINDS DURING THE TRETA 
AND THE DVAPARA,---AND OF YET ANOTHER KIND DURING 
THE KALI-CYCLE ;—! HIS BEING DUE TO THE DETERIORATION 
OF EACH SUCEEDING CYCLE.—-(85) 


Dhasya. 


This verse sums up what has been said in regard to the 
diversity in the nature of things based upon the difference in 
time. | 

The word ‘Dharma’ here is not restricted to the sense 
of sacrifice and such other acts (prescribed by the Veda); 
it stands for the characteristic of things in general. The 
meaning thus is that in each Cycle, the character of things 
varies, as shown before (in verses 83 and 84); just as, for 
instance, the character of things during the Spring is of 
one kind, of a different kind during the Summer, and 
of yet another kind during the Rains,—so it is in connec- 
tion with the Cyeles also. 

By ‘difference’ it is not meant that things cease to bring 
about effects that they arc found (at one time) to produce, and 
bring about other effects; what is meant is that they become 
incapable of bringing about their complete effects ; and this by 
reason of the decrease in their potency. ‘This is what is meant 
by the phrase—' this being due to the deterioration of each 
succeeding Cycle, —' deterioration’ meaning iuferiority.—(85). 


LIV Variation of ‘ Virtue’ in the four Cycles 


VERSE. LXXXVI 


In tHe Kerra CYCLE, ‘AUSTERITY’ IS THE HIGHEST; IN 
THE TRETA ‘KNOWLEDGE’ IS DESCRIBED AS SUCH; IN THE 
DVAPARA THEY CALL THE ‘SACRIFICE’ THE HIGHEST, AND 
‘CHARITY’ ALONE IN THE KaLr-CvonE—(860). —— 


Bhasya. 


Another difference in the character of the Cycles is now 
described. 

As a matter of fact, Austerity and the other Virtues 
are not prescribed in the Veda with reference to any particular 
Cycle, all of them should be performed at all times; hence 
the description contained in the present verse has got to be 
explained somehow or other. In fact it is in the Itihasay 
that the distinction herein set forth is met with. [When 
‘Austerity’ is relegated to the Kyla Cycle] what is meant is 
that it is the principal—and hence the most effective—Virtue 
cultivated; andthe men being longlived and free from 
disease are most capable of performing Austerities. 

' Knowledge'—i.e. of spiritual matters. Though the men 
[being not quite so healthy in the Tréta as in the K7ta], 
suffer in the body, yet this bodily suffering does not render 
the internal discipline (necessary for spiritual knowledge) 
very difficult. | 

In as much as there is not much trouble in the per- 
formance of Sacrifices, sacrifice forms the chief virtue in 
Dvàpara. 

In Charity, there is neither physical suffering, nor need 
for internal discipline or much learning; hence it is easily 
done.—(86) 


IV Distribution of Functions among the 
several castes :—(1) of the Brahmana 


VERSE LXXXVII 


WITH A VIEW TO THE PROTECTION OE THIS ENTIRE CREATION, 
THE RESPLENDENT ONE ORDAINED THE DISTINCT FUNCTIONS 
OF THOSE WHO SPRANG FROM THE MOUTH, THE ARMS, THE 
THIGHS AND THE FEET— (86). - 


Bhasya 


The divisions of time have been described. The qualifi- 
cations of the Brähmana and the other people are now 
‘described; and the present verse serves as an introduction 
to that subject. 

* Of this entire creation,’—i.e., of all beings,—‘ with a view 
to the protection, —for the purpose of their safety ;—the 
Resplendent One, Prajapati,—‘ ordained, —distributed—‘ the 
functions, —i. e., actions, leading to perceptible as well as 
imperceptible results,—of the Brähmana and other castes, 
that sprang from his mouth and other limbs. (87). 


VERSE LXXXVIII 


Fog THE BAHN NAS HE ORDAINED TEACHING, STUDYING, 
SACRIFICING AND OFFICIATING AT SACRIFICES, AS ALSO 
THE GIVING AND ACCEPTING OF GIFTS. (88). 


Bhasya. 
The said ‘ functions ' are now described. (88). 


LVI (2) Functions of the Ksattriya 


VERSE LXXXIX 


For THE KSATTRIYA HE ORDAINED PROTECTING OF THE PEOPLE, 
GIVING OF GIFTS, SACRIFICING AND STUDYING, AS ALSO 
ABSTAINING FROM BEING ADDICTED TO THE OBJECTS OF 
SENSE. (89), 


Bhasya. 


What are referred to here are such things as Musical 
Sounds and the like which tend to give rise (in the minds of 
men) to a longing for the objects of sensual enjoyment; and 
the ‘abstaining from being addicted to them’ means not being 
attached to them; that is, not to have recourse to them fre- 
quently. (89). 


LVI (3) Functions of the Vaishya 


VERSE XC 


For THER VAISHYA, TENDING OF CATTLE, GIVING OF GIFTS, 
SACRIFICING AND STUDYING; AS ALSO TRADE, MONEY- 
LENDING AND CULTIVATING OF LAND. (90). 


Bhagya. 


* Trade, —i.e., the acquiring of wealth by carrying on trade, 
on land and on water, and the importing of useful goods from 
foreign countries into the state of that king in whose kingdom 
he lives. 

* Money-lending,—giving out money on interest. (90), 


LVIII (4) Functions of the Shudra 


VERSE XCI 


For 1HE SHUDRA THE LORD ORDAINED ONLY ONE FUNCTION: 
THX UNGRUDGING SERVICE OF THE SAID CASTES, (91). 


Bhagya. 


‘The Lord’, Prajapati, ordained ‘one function, for the 
Shüdra' ; [in the form|—‘Thou shalt perform the service 
of the said castes ,—i.e. of the Brahmana, Ksattriya and 
Vaishya ;—* Ungrudging ’—i.e., without complaining; no re- 
sentment should be felt even in the mind. 

* Service’ stands for attending; i.e, doing of acts con- 
ducive to their convenience; such as massage of the body, 
and the obeying of wishes. 

What is mentioned here is only such function of the 
Shiidra as leads to visible results (in the shape of livelihood) ; 
and in as much as the phrase ‘ one only’ is not injunctive, it 
does not preclude the giving of gifts (and such other acts, 
leading to invisible results); specially as we shall find later 
on the actual injunction of these acts (for the Shūdra also). 
And it will be on that occasion that we shall set forth the 
classification of sacrifices and other acts (as to which of these 
should be done by which castes, and so forth). (91). 


LIX Superiority of the Brahmana 


VERSE XCII 
MAN 18 DESCRIBED AS PURER ABOVE HIS NAVAL; HENCE THE 
SELF-EXISTENT ONE HAS DECLARED TUE MOUTH TO BE HIS 
PUREST PART. (92) 
Bhigya. 

Down tu the very sole of his feet, Man is pure; that part of 
his body which is ‘«bove the naval’ is extremely pure; and 
purer even than that is his mouth. This has been declared by 
that person himself who is the creator of the world. (92) 


VERSE XCIII 
IN MATTEES REGARDING ‘ DHARMA’, THE BRAHMANA IS THE 

LORD OF THIS WHOLE WORLD ;--BECAUSE HE SPRANG OUT 

OF THE BEST PART OF (PRAJAPATI’S) BODY, BECAUSE HE 

IS THE ELDEST OF ALL, AND BECAUSE HE UPHOLDS THE 

VEDA. (98) 

Bhasya. 

This verse explains what follows from what has been said 
in the preceding verse. ‘The best part of the body,'—the 
head; from out of that sprang, was born, the Brahmana.— 
He is also ‘the eldest of all,'—the Brahmana was produced 
before the other castes.—'Because he upholds the Brahman, 
ie. Veda’ ; the upholding of the Veda has been specifically 
prescribed for him.—'Hence,'—for all these three reasons,— 
‘the Brahmana is the lord,’—i.e., as if he were the lord—‘of 
this whole world' ; i.e., he should be approached (treated) like 
the lord ; and people should obey his orders in matters relating 
to Dharma.—'Dharmatah prabhuh' means 'dharme prabhuh,' 
—'Lord in matters regarding Dharma,'—the affix ‘tasi’ (in 
‘dharmatah’) being added according to the Vartika on Panini 
5. 4. 44, which lays down the use of this affix in connection 
with such terms as 'adya' and the like. (93) 
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VERSE XCIV 


HIM THE SELE-EXISTENT ONE, AFTER PERFORMING AUSTERITIES, 
CREATED, IN THE BEGINNING, OUT OF HIS OWN MOUTH, FOR 
THE CONVEYING OF OFFERINGS (TO THE GODS) AND OF OBLA 
TIONS (TO THE PETRS), AND FOR THE PRESERVATION OF THIS 
ENTIRE CREATION. (94). 


Bhagya. 


This verse serves the purpose of pointing out the details of 
the three reasons set forth in the preceding verse. 

In the case of the ordinary man also, the head is the most 
important part of his body. Him’—the Brahmana;—‘ the 
Self-eristent one created out of his own mouth’; and this 
creation out of his mouth came about after he had performed 
austerities. 

The fact of the Brihmana being the ‘ eldest’ is vindicated 
by the term in the beginning. 

That which is done for the benefit of the Gods is called 
‘offering’; and that which is done for the benefit of the 
Pit ys is called ‘oblation ? ;—' for the conreying of? these two,— 
i.e., for presenting them to the Gods and the Pi/;s.-- In. the 
term ‘abhivahyiya, the verbal affix (uyat) has the nominal 
force, which may be explained somehow or other; the root 
tvah’ being transitive. 

By the said act (of conveying the oblations and offerings) 
is accomplished ‘the presercation,’—nourishment—of this 
whole Trio of Worlds: the gods live upon offerings made from 
this world (by men),—the Gods again nourish plants and 
herbs and make them ripe by means of cold, heat and rains; 
this mutual benefit leads to ‘preservation.’ (9-4). 
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VERSE XCV. 


WHAT BRING IS SUPERIOR TO HIM THROUGH WHOSE MOUTH THE 
GODS ALWAYS EAT THE OFFERINGS AND THE PITRS THE 
OBLATIONS? (90). 


Bhiigya. 


The author proceeds to show the above-mentioned * con-, 
veying of oblations.’ 

* Trdivaukesah'—&ARre those whose habitation consists of 
the ‘third heaven, i.e, the denizens of heaven, the Gods.— 
The Gods accept the food that is eaten hy the Brähmana: 
in connection with * Shraddha’ offerings. also, the feeding of 
Brihmanas has been laid down as to he done for the sake of. 
the J ishvédéras (a class of Gods),—this feeding being a part 
of the offering to the Pitre. What is stated in the text is 
with reference to these facts. 

‘IF hat being is superior’—i.e. greater to him’—than him? 
This means that the author himself ‘ forgets’ (cannot think 
of) any being who could be so superior. 

The Gods, occupying the highest regions, and the Pitys 
oeeupying the intermediate regions, —hoth are imperceptible ; 
hence there is no other means of feeding tliem except. though 
the feeding of Brühmanas;—heuce the Brähmana must he 
superior. (93). 


VERSE XCVI. 


AMONG BEINGS, AMINATED ONES ARE REGARDED AS FORRMOST ; 
AMONG AMINATED ONES, THOSE THAT SUBSIST BY REASON: 
AMONG RATIONAL BEINGS MEN ARE FOREMOST; AND AMONG 
MEN, BRAHMaNAS. (96). 


Bhagya. 


The word ‘being’ stands for all such things on earth as 
Trees and other immovable things, and also such movable 
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things as insects, beetles and the like.—A mong these, the 
‘animated ones i. e., those that are capable of such activities 
as eating, moving and so forth,—are ‘foremost’; being 
aminated, they experience more powerful pleasures.—Among 
these latter, ‘those that subsisí by reason, —i.e., those that 
discriminate hetween wholesome and unwholesome, such for 
instance, as dogs, jackals and other animals [are foremost] ; 
these animals, when suffering from heat, move into the shade; 
when suffering from cold, they betake themselves to the sun; 
they give up a place where they find no food.—Among these 
latter again, ien are foremost ; and of them, Brahmanae.’ 
They are the most highly honoured ; they nre never ill treated 
by any person; in fact the killing of the Brühmarna involves 
a serious expiatory rite, which is due entirely to considerations 
of caste. (96). 


VERSE XCVII. 


AMONG BRAHMANAS, THR LEARNED ARE THE BEST, AMONG THE 
LEARNED, THOSE WIH FIRM CONVIC:IONS, AMONG THE MEN 
WITH FIRM CONVICTIONS, THOSE THAT ACT UP TO THEM; AND 
AMONG THE ACTORS, THOSE THAT KNOW BRAHMAN. (97). 


Bhagya. 


The superiority of the learned rests on the fact that it is 
they alone that are entitled to the performance of sacrifices 
that lead to great results. Among these ‘those with firm 
convictions'—who have acquired firm knowledge of the essence 
of the Veda, and are never affected (adversely) by Bauddhas 
and other heretics..--Among these again ‘those that act up to 
them '-—i.e., the performer of actions; these persons doing 
what is enjoined and avoiding what is prohibited, are never 
attacked (by evil).— Among these,’ those that know‘ Brahman’ ; 
those that know Brahman become of the nature of Brahman, 
and therein lies imperishable bliss. (97). 
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VERSE XCVIII. 


TRE VERY GENESIS OF THE BRAHMANA IS THE ETERNAL INCAR- 
NATION OF VIRTUE: FOR HE IS BORN FOR THE SAKE OF 


VIRTUE; AND THIS (BIRTH) LEADS TO THE STATE OF 
BRAHMAN. (98). 


Bhitayu, 


The peculiarity of the Brahmana endowed with the 
qualities of learning and the like having heen described, 
some people might he led to ill-treat the mere Brihmana by 
birth; hence with a view to prevent this, the author has 
added this verse. 

‘The very genesis i. e., irrespective of his qualities, his 
mere birth, the mere Brähmann caste’-—‘ ia the eternal incar- 
aatiou'—hody-—-* of Virtue.’ 

‘Born for the sake of virtue; —when the Brähmana has 
heen duly initiated with the rites of initiation, this is what 
constitutes his ‘being born for the sake of Firtue’; and 
‘this hirth leads to the state of Brahman’; on abandoning 
the ‘body of Virtue’. the Brähmann becomes the partaker of 
Supreme Bliss.—says the S/. (98). 


VERSE XCIN. 


TRE BRAHMANA, ON COMING INTO EXISTENCE, BECOMES SUPREME 
ON EARTH: HE Is THE SUPREME LORD OF ALL BEINGS, 
SERVING THE PURPOSE OF GUARDING THE TREASURE OF 
Viriver. (99). 


Bhasya. 


The Brahmana comes to the top of the entire world; this 
‘coming to the top’ indicates his supremacy. 

‘He ia the Supreme Lord af all heings’,—and this 
supremacy comes about for the ‘purpose of guarding the 
treasure of Firtue.— Treasure’ means » collection of 
objects; hence through similarity, the collection of Virtues is 
called ‘treasure’ (99). 


142 ‘CI: SUPERIORITY OF THE BRAHMANA 


VERSE C. 


WHATEVER IS CONTAINED IN THIS WORLD IS ALL THE PROPERTY. 
OF THE BrRAHM.NA; THE BRAHMANA VERILY DESERVES ALL 
BY VIRTUE OF HIS SUPERIORITY AND NOBLE BIRTH. (100). 


Bhasgya. 


Having raised the question that, if the Brihmana happen 
to he discontented and should again undertake to receive gifts, 
he would incur sin,--the Author offers his answer to it in this 
verse. 

* All this’—i.e., whatever wealth exists in the three worlds— 
‘is the property of the Brahmana’ ; so that for him there can 
he no ‘acceptance of gifts’; what he takes possession of, he 
does by virtue of his being its possessor, and not as the 
receiver of a gift. 

This is mere praise, not an injunction ; hence we have the 
word ‘deserves’. | 

Noble birth —high birth, superior character. (100). 


VERSE CI. 


WHAT THE BRAHMANA EATS IS HTS OWN; HIS OWN WHAT HE 
WEARS AND HIS OWN ALSO WHAT HE GIVES; IT Ts DUE TO THE 
GOOD WILL OF THE BRAHMANA THAT OTHER PEOPLE ENJOY 
(vuriNas). (101). 


Bhisya. 


What the Brihmana cats as a guest in the house of others 
is really his own; it should not he thought that he is receiving 
food from another person's kitchen.—Similarly ‘what he wears 
is his own’ ;—i.e., when he obtains clothing, either hy begging 
or otherwise, it does not mean that he has acquired it from 
others ; what it means is that he is employing what is hie own 
in the covering of his hody.—What. he obtains for his own 
use, in that he may be exercising his own right of possession ; 
but when he gives away to people what belongs to others, 
this also is nothing wrong for him; it is only his good till, 
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benevolence. It is by reason of the large-heartedness of the 
Brühmana that Kings on earth enjoy their possessions; 
otherwise, if the Brähmana were to wish—*I should take all 
this and apply it to my own use,'—-then all others would 
become penniless, having nothing that they could use for their 
own benefit.— (101) 


VERSE CII. 


It WAS FOR THE PURPOSE OF REGULATING TILE ACTIONS OF THE 
BRÁHMANA,—AND INCIDENTALLY OF OTHERS ALSO,—-THAT 
THE WisE MANU SVAYAMBHUVA ELABORATED THESE INSTI- 
TUTES.—(102) 


Bhasya. 


This verse serves the purpose of indicating the upshot of 
the entire eulogium pronounced on the Brahmana (in the 
foregoing verses) ;—[the sense being]—‘ These Institutes are 
so important that they serve the purposes of the Brahmana 
who is endowed with a high degree of supremacy due to his 
own inherent excellence’ ;—' for (he purpose of regulating 
the actions,—i.e. for the purposes of regulating, in the form 
“such and such acts should be done, and such and such others 
should be avoided’ ;— -< of others also,’ ie. of the Keuttriye and 
the rest ;—* Incidentally’, —i.e. primarily for the Brahmana, 
and only incidentally for the Aye/triye and other castes ;— 
‘he elaborated,’ —set forth,—‘these tuslitules.’—(102) 


LX Institutes to be studied by the Brahmana 


—— mann 


VERSE CIII. 


THIS MAY BE STUDIED WITH CARE, AND DULY TAUGHT TO PUPILS, 
BY THE LEARNED BRAHMANA,---NOT BY ANY ONE 
ELSE. (103) 


Bhagya. 


Adhyéeluvyam-procaktacyam’—‘ can be studied and can be 
htught — the verbal affix denotes capability, not injunction (i.e. 
the meaning is that the institutes deserre to be studied and 
taught &e.]; for actual injunctions are going to begin only 
from the Second Discourse on ward ; and the present Discourse 
is purely descriptive, it contains no injunctions. Hence, 
just as the assertion, ‘Rice forms the food of Kings,’ is 
regarded as a mere praise of the Rice, and it is not taken as 
a prohibition of its eating by people other than Kings,—iu 
the same manner, in the present passage the phrase ‘not by 
any one else’ is not a prohibition (of study by others), but 
only a praise of the institutes; the sense thus is as follows :— 
‘The Brühmana is the highest being in the world,—these 
institutes are the best of all institutes,—hence these are 
capable of being studied and taught only by the said learned 
Brühmana, and they cannot be either studied or taught by 
any ordinary man.“ It is in view of this that the author adds 
the term ‘with great care’; unless great care is taken, until 
the self has been duly equipped with the knowledge of other 
seienees,—sueh as Logic, Grammar and  Exigeties,—these 
institutes cannot be taught. Thus it is that ‘sdudy’ implies 
‘hearing’ (from the lips of the Teacher) also; and the justi- 
fication for this implication lics in the fact that the ‘learning’ 
(spoken of by the epithet ‘ learned’) comes iu. useful only iu 
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the case of hearing from the teacher's lips, — (which presupposes 
intelligent following of the oral lectures); it would not be 
necessary for the mere reading of the words. If the present 
verse were taken as an injunction of ‘study,’ the said ‘learning’ 
could be regarded only as serving some transcendental purpose. 
It would not be right to argue that—“in the injunction also 
hearing would be implied by the studying” ; for it is not right 
to take what is enjoined as subserving the purposes of 
implications. In the case of Declamatory passages (Artha- 
vada) on the other hand, there is nothing incongruous in 
admitting of indirect implications on the basis of other sourcer 
of knowledge [while a direct Injunction hy its very nature, 
cannot be diverted from its direct meaning, on any account 
whatsoever]. 

From all this it follows that all three castes are entitled to 
the study of the Institutes. This we shall explain in detail 
later on.—(103) | 
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LXI Results accruing from the study of the 
Institutes. 


VERSE CIV. 


Tun BnAHMANA STUDYING THESE INSTITUTES, AND (THENCE) 
DISCHARGING ALL PRESCRIBED DUTIES, 18 NEVER DEFILED 
BY SINS OF COMMISSION (OR OMISSION), PROCEEDING FROM 
MIND, SPEECH OR BODY.—-(104) 


Bhasya. 


Having thus, indirectly: through its co-relative, culogised 
the Institutes as serving the purposes of the Brahmana, the 
Author now proceeds to eulogise them directly. 

Knowing these Institutes, the Brähmana, comes to 
‘discharge all prescribed Mies, -.. he observes all 
observances and practises full self-control ; having learnt from 
the institutes that the omission of cuties is sinful, he, fearing 
sin, fulfils all active and passive obligations (relating to 
observances and self-control),—doing everything in full 
conformity to the Institutes. Thus fulfilling all his duties, 
‘he is not defiled'—atfeeted —' by the sins’ arising from the 
omission of duties prescribed and the commission of deeds 
prohibited. —(104) 


VERSE CV. 


HE PURIFIES HIS COMPANY, AND ALSO HIS KINDREDS—SEVEN 
HIGHER (ANCESTORS) AND SEVEN LOWER (DESCENDANTS). 
HE ALONE DESERVES THIS ENTIRE EARTH.—(105) 


Bhasya. 


He becomes the sanctifier of his company; ‘company’ 
stands here for a number of persons arranged in a particular 
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order; this /e purifies, makes free from taint; b. e., all sinful 
men, by associating with him, become sintess. 

"Kiudreds'— persons born in his own family ;— seven 
higher, those above him, the Father &e.,, and ‘secen lower, 
those that are to come, yet to be born. 

He alone is entitled to receive the gift of this earth 
extending to the oceans ; knowledge of Dharma’ establishes a 
claim to hecome the recipient; hence it is that a full know- 
ledge of Dharma is sought to be acquired.—(105) 


VERSE CVI. 


THIS (TREATISE) IS EVER CONDUCIVE TO WELFARE; IT IS MOST 
EXCELLEN'' ; IT EXPANDS THE UNDERSTANDING BRINGS FAME 
e 
AND CONSTITUTES THE HIGHEST GOOD.—(106) 


Bhasya. 


‘Scasti, ‘ Welfare—is the non-hindrance (fulfilment). 
of what is desired ; ‘dyana, ‘conducive, is that which brings 
about; hence ‘scastyayana,’ * conducive to welfare, means that 
which brings about the fultilment of what is desired. 

‘ Most evcelleut —in comparison to such acts as the telling 
of beads, pouring of libations and so forth ; without this treatise 
the performance of such acts is not possibl:; hence as leading 
to their performance, it is described as ‘mos! important? 
Or, it may mean that the words and sentences that serve to 
bring about the knowledge of virtue are evcellent; while the 
actual performance is painful; hence the former are spoken of 
as ‘ most excellent,’ 

‘Tt expands the intellec —when the treatise is duly 
studied, its subject-matter becomes illuminated, and the 
hard knots become untied ; ‘hence follows the expansion of the 
understandiig, as is well known. 

It brings fame, — when a man knows Dharma his opinion 
is sought for by enquirers, and thus he acquires fame. The 
term Yashasyam’ means thut which is the cause of fame; 
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‘fame’ consists in being known as possessing the qualities 
of learning, nobility and so forth. 

* The highest good '—It brings about the due knowledge 
of Actions and Wisdom, which lead to the attainment of bliss 
unalloyed with pain, such bliss appearing in the form of 
* Heaven ' and ' Final Release’; and for this reason this treatise 
constitutes the * highest," most excellent, good.— (106). 


VERSE CVII. 


HEREIN HAS BEEN EXPQUNDED DHARMA IN ITS ENTIRETY: THE 
GOOD AND BAD FEATURES OF ACTIONS OF ALL THE FOUR 
CASTES; AS ALSO ETERNAL MoRALIty.—(107) 


Bhiagya. 


The Author now proceeds to describe the fact that his 
treatise, in regard to its subject-matter, is complete in itself, 
and does not stand in need of anything else. 

That which is called ‘Dharma, is expounded,’ in this 
Treatise, ‘in its entirety, wholly ; that is, for acquiring the 
knowledge of Dharma, one need not have recourse to any other 
treatise. This is a hyperbolic eulogium ; what is meant is only 
that such Dharma as is adumbrated in the Smrtis has been 
expounded in its entirety in this Treatise. 

‘Th good and bad features of actions,—the desirable and 
undesirable results form the good and bad features of actions, — 
i.e, of such actions as sacrifice and Brahmaya-killing (res- 
pectiveiy). Entirety refers to the details relating to (1) 
the form of the acts, (2) their procedure, (3) their results, 
also (4) their relation to a particular kind of Agent, and (5) 
their distinction into ‘compulsory’ and ‘optional’;—it is 
all this that is meant by the term ‘ good and bad features.’ 
* Dharma” having been already mentioned in the preceding 
clause, the mention again of the term ‘action’ (which 
means the same thing) is for the purpose of filling up the 
verse. | 
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‘Of all the four castes’ this also is meant to indicate 
the complete character of the Treatise; the meaning being 
that * whoever is entitled to the performance of Dharma can 
derive his knowledge of it from this Treatise’. 

‘Eternal morality’— Dharma or Action, based upon, indicated 
by, Morality is what is called Eternal Morality’ here; 
ie. Right Behaviour. This we shall examine in detail under 
Discourse II (verse 4). * Eternal'—i.e. established by long- 
tradition, not merely set up by people of the present 
day.—(107). 

VERSE CVIII. 

Monrattty [Rient BEHAVIOUR] ts HIGHEST DHARMA ; THAT 
WHICH IS PRESCRIBED IN THE SHRUTI AND LAID DOWN IN 
THE SMRTI. HENCE THE TWICE-BURN PERSON, DESIRING 
THE WELFARE OF BIS SOUL, SHOULD BE ALWAYS INTENT 
UPON RIGHT Bxnavioun.—(108) 


Bhasya. 

‘Highest Dharma ie Morality’ [Right Behaviour]; that 
which has been prescribed in the Shruti, i.e. Veda; and 
also ‘that laid down in the Smrti’ Hence one should be 
ever intent upon Dharma in the shape of Right Behaviour 
i.e. he should carry it into practice. 

* Atmavan’—lit. ‘endowed with soul,’ really means desir- 
ing the welfare of his soul’, all men are ‘endowed with soul’; 
hence the affix ‘ mafup’ is taken to mean welfare of soul. 
(108), 

VERSE CIX 
THE BRAHMANA WHO DEPARTS FROM RIGHT BEHAVIOUR, DOES 

NOT OBTAIN THE FRUIT OF THE VEDA ; HE HOWEVER WHO IS 

EQUIPPED WITH Rrest BEHAVIOUR OBTAINS THE FULL 

REWARD.—(109) 

Bhàsya. 

This verse eulogises Right Behaviour iu another manner, 

He who departs from Right Behaviour, —i.e. is devoid of 
Right Conduct - does not obtain the ‘fruit of the Veda’, what 
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is called ‘the fruit of the Veda’ is the result proceeding from 
the performance of acts prescribed in the Veda. Even though 
the man may perform the acts prescribed in the Veda, in 
their entire and perfect forms, yet if he happens to be one 
who has fallen off from Right Behaviour, he does not obtain 
their results, in the shape of the ‘ birth of a son’ and so forth. 
This is the deprecation of men not following Right Behaviour. 

‘This same idea is expressed obversely in the next sentence. 
He who is equipped with Right Behsviour. obtains the full 
reward, ’—of all those optional acts that are done with. a 
purpose. 

In this connection some people argue as follows:“ In 
as much as the text contains the qualification * ful/,’ it follows 
that the man devoid of Right Behaviour does also. obtain ‘the 
results of his optional acts done with a purpose,—only the 
full result does not accrue to them.” 

This is not right; because the term ‘full’ is purely com- 
mendatory [and hence cannot be taken as having any serious 
import J. — (100). 

VERSE CX. 
HAVING THUS SEEN THAT VIRTUE IS GOT AT FROM RIGHT BEHA- 


VIOUR, THE SAGES REGARDED Rigur BEHAVIOUR AS THE 
VERY ROOT OF ALL AUSTERITY.—(110) 


Bhüsya. 


‘Of all Austerity,—i.e. Breath-control, silence, obser- 
vances, self-control, and the fasts of Kychehhra, Chandri- 
yond, and also absolute Fasting ;-—of all this * Austerity,’ 
Right Behaviour is ‘the rovt,’—i.e. the direct cause, 
leading to the growth of their fruit.—For the reason 
given, the sages regarded, accepted, it as being the root, — 
ie. the cause,—of Austerity, performed by men desiring 
results.— Having seen that virtue is got ut,’—acquired— 
‘from Right Behaciour’—However difficult the Austerity 
performed, it is not fruitful for the man that is without Right 
Behaviour; so says the Shruti—(111). 


IXI —Contents of the Treatise. 


VERSE CX. 

THE COMING INTO EXISTENCE OF THE WORLD,— 1HE RULE 
RELATING TO THE SACRAMENTAL RITES,—THE METHOD OF 
KEEPING OBSERVANCKS,—AS ALSO THE EXCELLENT RULES 
BEARING UPON THE FINAL ABLUTION.—(111). 


Bhasya. 

The ‘ Virtues ’ expounded in the Treatise are here specified 
in detail. With u view to attract the attention of the hearers, 
it has heen described in Verse 50, %. seq., that the results of 
‘Virtue’ are endless. But it is possible that hearers might 
become discouraged by the idea that ‘ Virtue’ is interminable, 
without end; hence with a view to encourage them, the 
Author is now providing a summary of the institute, in the 
shape of a list of contents :—the sense being—‘only so many 
are the subjects dealt with, not too many, and they can certainly 
be learnt by people who are endowed with due regard and 
amount of confidence"; the idea is that if the path traversed 
is one that has been described briefly, it is not unbearable. 

* Lhe coming into existence of the world,—i.e. the measure 
of time, the delineation of the characteristics of principles and 
things, the praise of the Brihmana, and so forth, —all these 
are included under the coming into existence of the world’; 
this subject has been dealt with in the Treatise as a com- 
mendatory description, and not as something to be actually 
accepted as absolutely true. 

‘The rules relating to sucramental rites, ‘the method 
of keeping obserrances. By ‘sacramental rites’ are meant 
those connected with Impregnation and the rest; the 
‘rules’ i.e, procedure—relating to these ;—the keeping of 
* observances’—i.e., by the Initiated Student,—of these 
the ‘method,’ the actual performance, the procedure; 
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—this sums up what has heen proclaimed in Discourse 
IL—' Final Ablution,’— i.e. the particular ceremony per- 
formed by one who is returning from the housé of his 
Preceptor (after finishing his course of study).—(!11) 


VERSE CXII. 


THE TAKING OF WIFE,—THE DEFINITION OF THE SEVERAL 
FORMS OF MARRIAGE,—THE METHOD OF THE (FKEAT SACHI- 
FICES,— THE ETERNAL REGULATIONS REL\TING TO THE 
OFFERING TO Pitys.—(112) 


Bhasya. 


* Taking of wife, —kthe accepting of a wife in marriage: 
‘the definition —i. e., the means of distinguishing the exact 
character— of sarriages,—such as the Brahma’ and the 
rest, which form the means hy which the wife is taken.— 
* The great sacrifices '—the five offerings of the Vaishvadeva ' 
and the rest.—' The regulations,’ rules, method, relating to 
shraddhas, * offering tothe Pitra.’ 

The terms para,’ ‘excellent’ (in verse 111), and shaghvata,’ 
‘eternal’ (in 112) only serve to fill in the metre. 

All this forms the subject-matter of discourse IIT.—1(112) 


VERSE CXIII—CXIV—OXVI. 


THE DESCRIPTION OF THE MEANS OF  LIVELIHOOD,— THE 
OBSERVANCES OF THE INITIATED HOUSEHOLDER,—LAWFUL 
AND FORBIDDEN FO00D,—PURIFICATION,—' THE CLEANSING 
OF THINGS.—(113) 


THE CONDITIONS OF WoMEN,—TnHE DUTIES OF THE RECLUSE,— 
FINAL RELEASE,— RENUNCIATION,—THF ENTIRE DUTY OF 
THE KING,—AND 1HE DECISION OF LAW-SUITS.—(114) 


THe RULES REGARDING THE EXAMINATION OF WITNESSES,— 
THE DUTIES OF HUSBAND AND WIFE,—LAW RELATING TO 
THE DIVISION oF PROPERTY,—GAMBLING,—THE EXTER- 
MINATING OF BAD CHARACTERS.— (115) 
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THE DUTY OF THE VAISHYA AND THE SHUDRA,—THE BIRTH 
OF THE MIXED CASTES—THE DUTIES OF ALL CASTES DURING 
TIMES OF DISTRESS—THE METHOD OF EXPIATION.—(116) 


Bhasya. 


The ‘description of the means of livelihood, —i.e., of the 
means of subsistence, in the form of acquiring wealth and the 
like.— Of the Initiated Householder,’—i.e., of one who has 
finished his Vedic study and has returned home from his 
teacher’s house; ‘the observances,’ such as ‘he should not 
look at the rising sun’ and so forth. All this forms the 
subject-matter of Discourse IV. 


‘ Lawful und forbidden food, — five five-nailed animals are 
permitted food,’ and forbidden food ’—such as onion, ete.— 
‘Purification, — by lapse of time, as in the case of child- 
birth —* cleansing of things,’ with water.—' The condition of 
women’—such as childhood, youth and so forth. All this is 
dealt with in Discourse V. 

* Duties of the Recluse’—the Recluse is one whose chief 
work consists in the performing of austerity, —i. e., the 
* Vanaprastha, the Hermit; and the duty of these is called 
‘Lapasya.’—‘ Final Release, i. e., the duty of the Wandering 
Mendicant.—* Renunciation,’ isa particular form of the said 
‘duty’ (of the Mendicant); how this is so will be explained 
in the chapter referred to. All this forms the subject-matter 
of Discourse VI. 

* The entire duty, —those leading to visible (physical) as 
well as invisible (super-physical) results,—' of the bing. — 
i.e., of the man whose business it is to protect the Earth, and 
who has obtained sovereignty. This forms the e 
of Discourse VII. 


* Of law-suits,—such as the non-payment of debts, etc.; 
—‘ decision,’—i.e., dispelling all doubts, ascertaining the 
facts and deciding upon the course of action to be adopted.— 
* The method of examination of witnesses,—this has been 
mentioned separately (though already included in the 

20 
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foregoing), because of its great importance. This is the 
subject-matter of Discourse VIII. 

Duties of husband and wife,—i.e., behaviour towards 
each other, when living together, and also when living apart.— 
* Laws relating to division —i. e., of Property. Gambling '— 
ie, Laws relating to gambling are here spoken of as 
* gambling '—' The extermination of,—means of banishing,— 
‘bad characters'—such as thieves, robbers and the like. 
Though in reality the ‘ Division of Property,’ forming one of 
the eighteen ‘matters of dispute,’ is included under /aw-suits,' 
and as such, standing on the same footing as the 'non- 
payment of debts,’ need not have been mentioned separately, yet 
it has been mentioned separately because it forms the subject- 
matter of a distinct Discourse. The duties of the Vaishya 
and the Shüdra,—i.e., the performance of their respective 
duties. All this is dealt with in Discourse IX. 

* The birth, coming into existence , ‘of the mixed Castes,’ 
—i.e., of the Kgutty,’ the Paid lia, etc., ete.— Duties 
during times distress, — i. e., when failing to carry on 
livelihood by the means prescribed for them, they are reduced 
to the point of death; and then there are certain duties 
that devolve upon the various castes.— This is dealt with in 
Discourse X. 

* The method of expiation,’—is dealt with in Discourse XI. 
—(118-116) 


VERSE CXVII 


THE THREEFOLD TRANSMIGRATION OF THB SOUL, ARISING FROM 
ACTIONS,—THE HIGHEST GOOD,—AND THE EXAMINATION OF 
THE GOOD AND BAD FEATURES OF ACTIONS.—(117) 


Bhasya. 

* Samsaragamana,’—the property, *saemsüra, series of 
birthe and deaths,’ stands here for the possessor of the property, 
$.e., the personality or Soul, undergoing births and deaths ;— 
the ‘gamana’ of that is its migration from one body to 
another.—Or, ‘ samsira’ may be taken as standing for the 
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objects of the world, ie. the three Regions of the Earth, 
etc.;—the ‘gamana’ is being born in those regions, as des- 
cribed before.—‘ Threefold,’ high, low and  middling.— 
* Arising from actions’—brought about by good and bad 
deeds. 


* Highest good’—the work describes not only the con- 
ditions brought about by deeds, but also that higher than 
which there is nothing, —i.e., spiritual knowledge,—the means 
of attaining that also has been described. 


* Of actions'—1i.e.. those that are enjoined and those that 
are prohibited,—‘ the examination of the good and bad features.’ 
—(117) 


VERSE OXVIII 


THE ETERNAL LAWS OF COUNTRIES, DUTIES OF CASTES AND LAWS 
OF DYNASTIES,—ALSO THE LAWS RELATING TO HERETICS 
AND TO GUILDS,—ALL THIS MANU HAS EXPOUNDED IN THESE 
INSTITUTES.—(118) 


Bhasya. 


The present verse further confirms the complete character 
of the Treatise. ‘ Laws of countries ’—those that are observed 
in particular countries, and not over the whole earth ;— 
Duties of castes'—those pertaining specifically to the 
Brühmana and other castes.—* Laws of dynasties, —those pro- 
mulgated by famous dynasties;—‘ Heresy’ consists in the 
keeping of such observances as are prohibited; and ‘laws 
of heretics’ are those laws that are based upon heterodox 
treatises; the ‘heretics’ being described (in 4°30) as 
persons addicted to improper deeds.’—‘ Guilds, companies; 
of traders, artisans, actors and so forth. 


All these laws and duties the revered ‘Manu has 
expounded in these Institutes, —(118) 
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VERSE CXIX 


YOU ALSO LEARN FROM ME TO-DAY, THESE TEACHINGS,—JUST 
AS THEY WERE, IN THE PAST PROMULGATED BY MANU, ON 
BEING QUESTIONED BY ME.—(119) 


Bhagya. 


This address to the sages is for the purpose of attracting 
their attention.—(119) 


Thus in the Institutes of Law promulgated by Manu, in the compilation 
expounded by Bhrgu, the first Discourse. 
Also 
In the Bhagya by Bhatta Medhatithi. 


DISCOURSE II 


Sources of Knowledge of Dharma. 


l. Dharma defined 


VERSE I 


LEARN THAT DHARMA, WHICH HAS BEEN EVER FOLLOWED BN, 
AND SANCTIONED BY THE HEAR OF, THE LEARNED AND THE 
GOOD, WHO ARE FREE FROM LOVE AND H TE.— (l) 

Bhásya. 

The First Discourse was undertaken for the purpose of 
showing the real character of the subject-matter dealt with 
by the Treatise; the description of the creation of the World 
and sueh other subjects have also been explained as supple- 
mentary to the said delineation of the subject-matter of the 
Treatise. It is now that the Treatise actually begins. As 
the promised subject of the Discourse, interrupted by the des- 
cription of world-creation and such other subjects, may have 
been lost sight of,—the Teacher again addresses his pupils 
with a view to recall the subject to their minds. 

That *Dharma, which you desired to learn is now being 
expounded by me,—please now learn,’—i.e., be attentive and 
listen. | 

In Discourse I, five or six verses (85—91) were meant to 
point out the purpose of the Treatise; the rest of it is mere 
‘declamatory description’ (Avthavada). So that, if all that 
has not been carefully learnt, there is not much harm ; in the 
present Discourse however ‘ Dharma’ itself is being directly 
expounded; hence this subject should be carefully learnt. 
This is the meaning of the re-iteration (in this verse, of 
Dharma being the subject-matter of the Treatise). 

The term ‘dharma,’ as already explained, denotes the per- 
formance of the Agtaka and such other prescribed acts. 
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External philosophers regard as ‘dharma’ also such acts as 
the wearing of ashes, the carrying of begging-bowls, and so 
forth ;—and it is ‘vith a view to exclude these from the 
category of ‘Dharma’ that the author adds the qualifications 
—‘ followed by the learned,’ and so forth. 


The ‘learned’ are those whose minds have been cultured 
by the study of the sciences; those that are capable of 
discerning the real character of the means of knowledge 
and the objects of knowledge. The ‘learned’ (meant here) 
are those who know the real meaning of the Veda, and not 
others. In fact thoge persons that admit sources other than 
the Veda to be the ‘ means of knowledge’ in regard to Dharma 
are ‘unlearned,’ ‘ignorant’; in as much as their notions of 
the means and objects of knowledge are wrong. That this 
is so, we learn thoroughly from Mimamsa (Sutra, Adhyaya I). 

The Good,’ -~i.c., righteous men; those who translate into 
action what is known from authoritative sources, and who 
always try to obtain what is wholesome and avoid what is not 
wholesome ;—what is wholesome’ and ‘not wholesome’ among 
visible things is well known; among the ‘ Unseen,’ that 
which forms the subject of ‘ Injunction’ is ‘ wholesome,’ while 
that which forms the subject of * prohibition’ is not whole- 
some.’ Those who are outside the said pale of acting in 
accordance with the said authoritative sources of knowledge 
are called ‘not good’ (unrighteous). It is for these reasons 
that both knowledge and acting have been mentioned here 
(by means of the two epithets, ‘learned’ and ‘ good’). 


It is not possible for the term saf (in ‘sadbhik’) to be 
taken in the sense of existing at the present time; because 
in this sense the epithet would be entirely superfluous: when 
a certain thing is ‘followed’ by one, it is only when this latter 
exists at the time [so that existence would be already implied 
by the other epithet. | 


By ‘following’ in the present context is meant capability 
of acting (in conformity with). The Past-participial affix (in 
‘sevita},’ ‘followed ’) indicates the fact of the Dharma having 
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been in force from times without beginning. As a matter of 
fact, such Dharma as consists of the Agtaka and other rites 
are not, like ordinary Dharmas or Duties, set up by any person 
during the present time. This same fact is also indicated by 
the term ‘ever.’ (The sense is that) this Dharma has 
continued ever since the world-process has been going on. 
All other extraneous Dharmas, being set up by ignorant and 
wicked persons, though they may obtain currency for some 
time, drop out in course of time; no mere delusion can 
continue for thousands of ages. True knowledge on the 
other hand, even though it may for a time be shrouded by 
ignorance, shines forth in all its brilliance, upon the destruc- 
tion of that ignorance. Being by its very nature, pure and 
brilliant, it can never undergo entire destruction. 


* Who are free from love and hate What is referred 
to here is another cause that leads men to take to heterodox 
dharmas. ‘Delusion’ having been already described (as 
leading to the same end), the present phrase serves to 
indicate greed and the rest; the direct mention of ‘love and 
hate’ being meant to be only illustrative; e.g., it is by reason 
of Greed that people have recourse to magical incantations and 
rites. Or ‘Greed’ may be regarded as included (not merely 
indicated) by ‘Love and Hate. People who are too much 
addicted to what brings pleasure to themselves, on finding 
themselves unable to carry on their living by other means, are 
found to have recourse to such means of livelihood as the assum- 
ing of hypocritical guises and so forth. This has been thus des- 
cribed—‘ The wearing of ashes and carrying of begging bowls, 
being naked, wearing of discoloured clothes—these form the 
means of living for people devoid of intelligence and energy.' 


Hate, —leads to the performance of acts contrary to those 
prescribed. People filled with hate are not quite capable of 
eomprehending the truth ; and hence they come to regard 
the wrong act (adharma) as the right one (dharma). 


Or, both ‘ Love’ and ‘ Hate’ may be regarded as obstacles 
to the discernment of truth. As a matter of fact, even when 
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some slight knowledge of the scriptures has been acquired, 
and the man has acquired the name of being ‘ learned,’—there 
is every possibility of his acting otherwise (than in strict 
accordance with the scriptures), if he happens to be under the 
influence of love or hate, For instance, people, though fully 
conversant with the scriptures, do commit such wrong acts 
as the giving of false evidence, with a view either to do harm 
to some one whom he hates, or to do good to some one whom 
he loves, and certainly one cannot be sure that such acting of 
these people is based upon the Veda; for the simple reason 
that there are present other forces (controlling his action), in 
the shape of Love and Hate. It is for this reason that these 
are prohibited. 


The following objection is here put forward :—‘ In the 
word ‘ sadbhih, the term sat’ has been explained as denoting 
righteousness ; hut what sort of righteousness could helong to 
the man for whom it is considered possible to do wrong under 
the influence of Love and Hate? Consequently, it is not 
necessary to add the epithet free from love and hate’ (this 
being already implied by the word * good ').“ 

[Our answer to the above is as follows]—4As a matter of 
fact, the epithet in question (‘free from love and hate’) is 
mentioned as the reason or ground (of the aforementioned 
goodness or ‘ righteousness ); the sense being that it is 
because they are free from Love and Hate that they are good.’ 


What is really meant is the absence of undue predominance 
of Love and Hate (and not absolute absence) ; because no 
man, even though there be forces at work tending to make 
him free from Love and Hate, can get rid of these entirely, 
as declared by Shruti (Chhandogya Upanisad, 8-12-1))—‘ So 
long as one has a body, there can be no cessation of the agree- 
ahle and the disagreeable.’ 


* Love’ here stands for hankering after the enjoyment of 
things ; and ‘ Hate’ is that which leads one to avoid or escape 
from a certain thing. ‘ Greed’ is the jealous hankering after 
the sole possession of an object ; the feeling being in the form 


VERSE I: DHARMA DEFINED 161 


* may all this prosperity, fame and the like not belong to any 
other person.’ All these are functions of the Mind. Or, 
Love may be taken as standing for the affection one feels 
towards sentient beings, like one's wife, son, relations and so 
forth ; and ‘ greed’ for the longing that one has for riches and 
such insentient things. 

‘By the heart.’—‘ Heart’ here stands for the Mind ;— 
‘sanction’ is satisfaction of mind. The real condition of 
things is this: Buddhi and other principles are located inside 
the Heart ; and even though deluded persons have recourse to 
such unrighteous acts as the killing of animals apart from 
sacrifices, the eating of prohibited food and so forth,—-thinking 
them to be right ‘ Dharma,’—yet they have compunctions in 
their hearts ; in the case of the performance of actions pre- 
scribed in the Veda, on the other hand, the Mind feels satisfied. 


The sense of all this is as follows :—‘ The Dharma that 
I am going to expound is not one beset with the said 
defects ;—it is one that is actually followed by high-souled 
persons and towards which the Mind itself urges us. For these 
reasons it is only right that great regard should be paid to the 
Dharmas that are going to be propounded.’ 

Or, ‘ Heart’ may be taken as standing for the Veda; the 
Veda, duly studied and borne within the heart in the form 
of ideas and conceptions, Is called ‘ heart.’ 


The present statement refers to the following three 
cases :—(1) when a person, without much thought, under- 
takes an action, through sheer impulse,—it must be right; this 
is what is meant by ‘sanctioned by the heart’ ;—(2) the same 
expression also includes the case when one acts according to 
custom, depending upon the dictum that is the right path 
by which great men have gone’ ;—(3) when learned persons, 
without any ulterior motives, are found to act in a certain 
manner they are never blamed for it, and even when people 
do not find their action authorised (by the Veda), they accept 
the fact that it must be based upon the Veda. In every way 
the present verse makes men have recourse to activity. 

21 
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Other people explain this verse as serving the purpose 
of providing a general definition of ‘Dharma’; the sense 
being that which is done by such persons should be regarded 
as Dharma’ ; this definition is applicable to all forms of 
Dharma,—that which is directly prescribed by the Veda, 
that which is laid down in the Smrti and also that which 
is got at from Right Usage. In accordance with this 
explanation, however, the right reading would he—‘yak @lath 
sévyaté tam dharmam nihodhata.' 


11. Selfishness Deprecated 


VERSE II 


Ir Is NOT RIGHT TO BE ABSORBED IN DESIRES—'' BUT THERE 
IS IN THIS WORLD, NO ABSOLUTE ABSENCE OF DESIRE ; FOR 
THE STUDY OF THE VEDAS ITSELF IS PROMPTED BY DESIRE, 
AS ALSO EVERY ACT PRESCRIBED IN THE VEDA.” — (2) 


Bhasya. 
The man for whom desire for reward forms the sole motive 
to act is said to be ‘ absorbed in desires? ; and it is this charac- 


ter that is expressed by the abstract noun Kamatmata ; the 
term ‘ àtman' in this compound denoting preponderance. 

‘It is not right, i. e., it is deprecated. 

[An objection is raised] —“ This deprecation leads us to 
infer that the said absorption in desires is prohibited.— This 
means that the text contains the prohibition of all such sacri- 
fices as the Saurya and the like, which are performed with a 
desire for a definite reward. Or, why should we specify the 
Saurya and other sacrifices ? All performance of actions is for 
the accomplishment of a desirable end ; no one acts simply for 
the accomplishing of the act itself ; in fact there is no action 
without results. As for the assertion (contained in 4.63) that 
‘one should not act aimlessly’ [which might be taken to 
imply that there are aimless actions, such as] pouring liba- 
tions on extinguished fire, or seeking for information regard- 
ing what is happening to kings and places of other countries, 
—in reality, in these cases also there is some result follow- 
ing from the act; and all that is meant by calling them 
* aimless is that they do not bring about any important re- 
sults, in the shape of attainment of Heaven, acquisition of 
village-property and so forth, which are useful to men in 
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the invisible and visible spheres. It might be argued 
that—'It may be that the action brings about a reward; what 
is meant is that the man should have no desire for that 
reward; even though, in the very nature of things, the 
reward will follow. Even so the Saya and other sacri- 
fices would be without rewards ; that alone is regarded as 
‘reward’ which is actually desired ; so that there could be 
no ‘reward’ for one who has no desires. In the ordinary 
world, we do not find any such activity as is absolutely in- 
dependent of a desire for reward. Nor have we any such 
Vedic declaration as that in connection with Vedic actions 
alone there should be no desire for reward.’ On the con- 
trary, all Vedic acts have been prescribed as bringing 
definite rewards ; so that if desire for rewards is interdicted, 
it would mean that the acts would not be done; and this 
would militate against the spirit of the Vedas. As regards 
the compulsory acts (prescribed in the Veda), there is no 
possibility of rewards in their case. Then again, since the 
prohibition in the text is a general one (and not restricted 
to Veaic acts only), it would lead to the cessation of all 
ordinary activity of the world, and would thus run counter 
to visible practice also, and it comes to this that no onc 
should do anything, all should sit silent.” 


To the above objection we make the following reply :—(1) 
It has been argued that the Text implies the prohibition of 
the S«urya and such other sacrifices, which are admittedly 
prompted by desire for rewards ; as regards this, the author 
is himself going to say (in Verse 5) that ‘the man fulfils the 
desires he may have entertained’; if he had meant to prohibit 
(by the present verse) such acts, how could there be any 
‘entertainment’ or ‘fulfilment’ of desires ? 


(2) The second point urged is that, since the text does not 
specify Vedic acts alone, the interdict would apply to ordinary 
actions also. But the required specification has already been made 
by the text (in the preceding verse), where it says—' Learn 
that Dharma’ ; which shows that it is Dharma (and not the 
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ordinary activity of the world) that forms the subject-matter 
of the present discourse. | 
(3) The third point raised is that—“in as much as no 
rewards are mentioned in connection with the compulsory 
acts, there can he no possibility of any desire for rewards 
in the case of these; so that no useful purpose could be 
served by the prohibiting of such desires.“ - Now in 
answer to this we make the following observations :—(a) By 
reason of no rewards being spoken of, no one would ever 
undertake the performance of any compulsory act, unless he 
were a person thoroughly conversant with the scriptures (and 
hence realising the importance of compulsory duties): and (8) 
in the case of the Saurya and such other acts as have rewards 
mentioned in connection with them, finding that men are 
prompted to their performance by desire for those rewards, 
people might be led to the generalisation that whatever one 
is to do should be done with the desire for a definite reward ; 
and thus come to undertake the performance of the compul- 
sory acts also only through a desire for reward, even though 
no such reward has been spoken of in the scriptures. And it 
is with a view to preclude these possibilities that the text lays 
down the interdict. Though the general rule is that—(^) an 
act which is mentioned as leading to a definite result can only 
be performed with a view to that result, (0) while that which 
is laid down in the scriptures as not bringing any reward, and 
in connection with which one cannot assume a reward accord- 
ing to the principle enunciated in relation to the Vishvajit- 
sacrifice [ Purvamtmümsa-Sutra, 4.3. 15-16; that where no 
reward is mentioned, the attainment of heaven should be re- 
garded as the reward], can never be performed otherwise 
(than in the purely disinterested manner),—yet there may 
he persons who are conversant with tbis principle ; and it is to 
these persons that the text addresses the exhortation ; speci- 
ally as it would be rather difficult to carry conviction to such 
persons by mere reasoning ; and the requisite knowledge is 
conveyed in a simpler and easier manner by means of direct 
advice. It is for this reason that the author has, in a friendly 
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spirit, conveyed a teaching which is thoroughly established by 
proofs. | 


Though the word ‘Kama’ is generally found to be used 
in the sense of sexual desire, yet, since in the present context 
that sense is not applicable, it has to be taken as synonymous 
with ‘ichchha’ (Desire) and abhilãga, (Longing). So that 
in view of what follows, the meaning of the text comes to be 
that ‘one should not undertake the performance of all acts 
simply with a desire for reward.’ 


The opponent, taking the ‘ absorption in desires’ to mean 
mere presence of desire in general, urges the following 
objection :— 

* But there is in this world, uo absolute absence of desires ; 
that is, as & matter of fact, in this world, there is no 
activity for one who is entirely without desire. To say 
nothing of such acts as cultivation of land, trade and the 
like, which are done by men of experience, —even the 
*study of the Veda,' the learning of the Veda, which the boy 
is made to do by his father and others, being even chastised. by 
them, even this is not possible without some desire ; reading 
consists in the uttering of words; and utterance never 
proceeds, like the sound of thunder, without  desire.— 
‘Well, if the Boy desires to read, why is he beaten ?’—It 
is by beating that his desire is aroused ; the only difference is 
that in connection with things that the person likes, the 
desire arises of itself (and does not need an incentive in the 
shape of the beating).—Similarly ‘ the acts prescribed in the 
Veda,—as compulsory in connection with the Darshu- 
purna naga and other sacrifices are not possible without desire. 
There is no possibility of a man giving away to Deities things 
that belong t» himself, unless there is a desire in him for doing 
so. Hence the prohibition of ‘absorption in desires’ becomes 
an interdict upon.all acts prescribed in the Veda and in the 
Smrtis.”—(3) 
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VERSE III 


(Pirvapaksa Continued.) 


DESIRE HAS ITS ROOT IN THOUGHT; SACRIFICES PROCEED FROM 
THoucat ; Vows AND RESTRAINTS—ALL THESE HAVE BEEN 
DESCRIBED AS ORIGINATING IN THOVUGHT.— (3) 


Bhasya. 


It has been asserted (in the preceding verse) that the 
performance of sacrifices is not possible without desire; this 
is explained still more clearly in the present verse. 


Thought is the root of sacrifice and other acts, as also 
of desire; when a man is going to perform a sacrifice, or any 
act, he must think of it: and when the thinking has been 
done, there must follow, from the said Thinking, Desire, — 
however undesirable this latter may be; for instance, when 
aman, going to cook, lights fire, there arises, from the fire, 
the undesirable smoke also. Thus it is impossible that 
sacrifices should be performed and there should be no 
desire at all. 


Question.—-“ What is this Thought, which is the root of 
all action ? " 


Answer. We explain it as follows: — Thought is that 
function of the mind which precedes Desire and Resolution ; 
all these three are functions of the mind, and they are at 
the root of all activity. As a matter of fact, no physical 
activity is possible without Thought. What happens in the case 
of all activity is that —(«) first of all we have the Thought 
or Idea of the exact nature of a thing, and what is meant by 
Thought,“ in the present context is the cognition that one 
has of a certain thing as capable of accomplishing a definite 
desirable purpose; — (ö) after this follows a longing, a wish; 
and this is 'desire';—(c) after the desire has arisen in the 
form ‘how may I obtain it, the man »esolves, determines, 
that he shall act (towards the obtaining of the thing); and 


168 MANUSMRTI: DISCOURSE II 


this is ‘ Resolution.’ It is only after these three mental 
operations have heen gone through that the man proceeds to 
that external activity which would accomplish the desired 
end. For instance, when a man is hungry, (o) he thinks 
of—has the idea of—the action of eating, — (ö) then he 
desires ‘may I eat,’—(c) then comes the resolution I shall 
desist from all other activity and take to eating,'—(d) then 
he says to the persons in charge of the place where the act 
of eating is to be done—‘ make ready,’ * set the kitchen going.’ 

[Óbjection]—' If this is so, then Sacrifices and other acts 
do not proceed from mere Thought, but from Thought, Long- 
ing aud Resolution; then why is it said that Sacrifices 
proceed from Thought ? 

[A4nswer|—There is no force in this objection, since 
Thought is the prime cause. It is in vicw of this that the 
author is going to assert (in the next verse) that ‘there is 
no action done by one who is entirely without desires.’ 

Vows—A ‘ vow’ consists in a mental resolve, in the form 
‘this shall be done by me as long as I live’; to this class 
belong the vows of the Snātaka. 

Restraints—are negative in their character,—such as 
desisting from killing and so forth. 

[The meaning of all this is that} without thought there is 
neither activity towards what ought to he done, nor desisting 
from what is prohibited and ought not to be done.“ —(3) 


VERSE IV 
(Pürvapaksa concluded.) 

No ACTION IS EVER FOUND IN THIS WORLD TO BE DONE BY 
A MAN ENTIRELY WITHOUT DESIRES; WHATRVER A MAN 
DOES IS, THE OUTCOME OF DESIRE.—(4) 

Bhagya. 
The preceding verse has described the fact that such 


activity and cessation from activity as are laid down in the 
scriptures are dependent upon knowledge; and the present 
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verse Speaks of similar dependence in the case of ordinary 
acts of the world; this is the difference between the two 
verses. | 

‘Tha’ means in this world! ,—' Karhichit’ means ‘ever,’ 
‘at any time.’ During the waking state, no action is ever 
found in this world to be done by any person who is without 
desire for performing that action. 

Whatever act, scriptural or temporal,—the permitted or 
the prohibited—is done i» the outcome of desire. Since 
desire is the cause of all activity, every act is called the 
‘outcome of desire.’ . 

Thus the position becomes extremely difficult: ‘It is not 
right to be absorbed in desires’ (as declared in Verse 2), and 
yet there is no activity without desire.— (4) 


VERSE V 
[ Answer to the above Purvapakga | 


BEHAVING IN THE RIGHT MANNER, IN REGARD TO THESE 
(DESIRES), A MAN ATTAINS THE POSITION OF IMMORTALS ; 
AND EVEN IN THIS WORLD HE OBTAINS ALL THE DESIRES 
THAT HE MAY HAVE THOUGHT OF. —(5) 


DBhàsyo. 


To the above Pūrvapaksu, the Author replies in this verse. 

[What is meant is that] one should behave in the MOM 
manner in regard to these—desires. 

* What is this right behaviour v” 

It consists in doing an act exactly in the manner in which 
it is found mentioned in the scriptures. That is, in regard to 
the compulsory acts one should not think of rewards at all, 
for the simple reason that no rewards have been mentioned 
in eonnection with them; while in regard to the voluntary 
acis, there is no prohibition of thinking of rewards, for the 
simple reason that these acts are actually mentioned as bring- 
ing definite rewards ; in fact what we know of these acts from 
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the scriptural injunctions is that they are the means of obtain-. 
ing certain rewards; so that the performance of these by a 
man who has no desire for those rewards would be doing some- 
thing that is not enjoined in the scriptures at all. As regards 
the compulsory acts however, to think of rewards would be a 
pure mistake ; for when the acts have not been prescribed as 
leading to any results, no results could proceed from them by 
merely the man's seeking for them. 


By doing so [. e., by behaving rightly in regard to desires] 
one goes (o—attains—(he position of Immortals. ‘Immortals’ 
are the Gods; their position’ is Heaven; and by reason of 
the Gods residing in Heaven, the term * position’ is applied to 
the gods themselves, the position being identified with the 
occupier of the position; just as we have in the expression 
‘the elevated sheds are shouting’ [where the * sheds’ stand for 
the men occupying them]. Hence the compound 4maraloka ' 
is to be expounded as a Karmadhàraya—' the immortal posi- 
tions’; and with the abstract affix l we have the form 
‘amaralokata. So the meaning is that ‘he obtains the charac- 
ter of a divine being,’ ‘he attains divinity.’ The author has 
made use of this expression in view of metrical exigencies. 


Or, the com pound «maralokaté’ may he explained as one 
who sees = lokayati'—the gods—‘amuran’; the term ‘loka’ 
being derived from the root ‘loka’ with the passive affix 
‘on’ (according to Panini 3.2.1) ; and then the abstract affix 
tal added to it; so that the meaning is that ‘he becomes cap- 
able of seeing the Gods’; and this also means that he attains 
heaven. 


Or again, the expression may mean that ‘he is looked upon 
as a God '—* amura iva lokyate '—among men. 

This whole passage is mere declamatory Arthavada; and it 
does notlay down Heaven as the result actually following from 
. theaction spoken of ; because as a matter of fact, the compulsory 
acts do not lead to any results at all, while the voluntary acts 
are prescribed as leading to diverse results. So that what the 
‘attaining of heaven’ spoken of in the text means is tae due 
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fulfilment of what is enjoined in the scriptures; which is only 
an indirect. way of saying that ‘ that particular end is attained 
with a view to which the action was done” Thus in the case 
of the compulsory acts, the end in view would be either the 
avoiding of the sin (that might be incurred by the omission of 
the act), or the due fulfilment of what has been enjoined in 
the scriptures ; and in the case of the voluntary acts, the end is 
the attaining of rewards thought of, i.e., those contemplated 
as mentioned in the scriptures; when a man is going to per- 
form an act, he thinks, in his mind, of that reward which has 
been mentioned in the scriptures as following from that act; 
having thought of that reward, he has a desire for it May I 
obtain this reward by the doing of this act’; and then he 
obtains all. those desires—i.e., the desirable things. 

In the manner above described we have set aside the diffi- 
culty (that had been set up by the Pürvapaksa); for what the 
text prohibits is not the desire for each and everything, but 
the entertaining of desires only in connection with the com- 
pulsory acts; and in regard to these also there must be desire 
for the obtaining of things necessary for the due performance 
of them. 

The Brahmavadins (Vedantins) however regard the words 
‘it is not right to be absorbed in desires ' as a prohibition of 
the Saurya and all such other acts as are laid down as bring- 
ing rewards; and their reason is that all actions done with a 
view to rewards become setters of bondage; and it is only when 
an act is done without any thought of rewards—doing it 
simply as an offering to Brahman—that the man becomes 
released. This is what the revered Krsna-Dvaipayana has de- 
clared in the words («) ‘May there be no action done with a 
view to rewards’ (Bhagavadgita, 2.47),—and again, ‘The per- 
form nce of an act becomes vitiated, (a) by the incompleteness 
of accessories, (5) by the illiteracy of the performer, and (e) 
by the thought of rewards.’ 

Various explanations have been offered of the present 
verse; but we have omitted them because they are of no 
importance. 


172 MANUSMRTI: DISCOURSE II 


lll. Sources of Knowledge of Dharma 
VERSE VI 


THE ENTIRE VEDA IS THE ROOT-SOURCE OF DHARMA; ALSO 
THE CONSCIENTIOUS RECOLLECTION OF RIGHTEOUS PERSONS 
VERSED IN THE VEDA, THE PRACTICE OF Goop (AND 
LEARNED) MEN, AND THEIR SELF-SATISFACTION.—(6) 


Bhàsya. 


[The opponent raises an initial objection]—'* What is the 
relevancy of what is stated in this verse? It is Dharma 
that has been declared as the subject to be described ; and 
Dharma can be described only by means of Injunctions and 
Prohibitions. Now as regards the fact of the Veda being the 
source of Dharma, this cannot form the subject of any injune- 
tion such as 'the Veda should be known as the source of 
Dharma, as the authoritative means of ascertaining Dharma’; 
because this fact can be known without its being enjoined in so 
many words ; certainly the fact of the Veda being the source of 
Dharma does not stand in need of being notified by any injunc- 
tions of such writers as Manu and others ; in fact the authorita- 
tiveness of the Veda regarding matters relating.to Dharma is as 
self-evident as that of Direct Perception, —being based upon 
the facts that (1) it brings ahout cognitions that are never 
sublated, (2) that it is not the work of any person, and as 
such it is entirely free of any suspicion of falsity that might 
be due to the defects of such authors, and (3) that the words 
of the Veda itself are free from all defects. 

It might be argued that—‘ what the text does is to refer 
to the well-established fact of the Veda being authoritative, 
with a view to indicate that the Smitis of Manu and others are 
based upon the Veda.' 

“But this explanation cannot he accepted. For this fact 
also does not need to he stated ; as (1) every Smrti, by its 
very nature, must be dependent upon a previous cognition, 


VERSE VI: SOURCES OF KNOWLEDGE OF DHARMA 178 


(2) the chances of mistake in the Smrtis are precluded by the 
fact of their being accepted by great men, (3) the super-sen- 
suous things spoken of in the Smrtis could not be known to 
Manu and others (by any ordinary means of knowledge), and 
(4) every man knows it from his own experience that there is 
“recollection” of things taught in the Veda ; so that the only 
possible view that could be entertained regarding the Smrtis 
is that they are based upon the Veda [which, therefore, need 
not have been re-iterated in the Text]. Further, persons who 
know the Veda cannot stand in need of any Smrti for learning 
what they should do; and lastly, when the Veda itself is the 
source of Dharma, there can be no need for postulating any 
other sources (in the shape of Smrti, etc.). 

** Nor is it right to assert that ‘the conscientious recollection 
of persons versed in the Veda is also merely referred to for the 
purpose of pointing out the un«uthoritative character of the 
heterodox Smrtis’; because the unauthoritative character of 
these latter is already well established by reasoning. For 
such heterodox people as the Shakya, the Bhojaka, the Kga- 
panaka and the rest, there is no possibility of any knowledge 
of the Veda, by virtue of which they might be regarded ‘as 
authoritative on matters treated of in their Sirtis ; because 
in the first place they do not admit any connection with the 
Veda; secondly, they openly declare that the Veda is not 
authoritative ; thirdly, they contain teachings direotly opposed 
to the Veda; and lastly, these Smrtis clearly prohibit the 
study of the Veda. If Buddha and others had been students of 
the Veda, then alone could there be any question as to whether 
or not their Smrtis are based upon the Veda. When however, 
as a matter of fact, any connection with the Veda is not even 
remotely possible, how could there be any possibility of these 
being based upon the Veda? On the contrary, these writers 
themselves put forward an entirely different basis for their 
codes,—in the form of tradition (handed down through a series 
of several Buddhas) ; as for example, in the following words : 
‘with my divine eyes I perceive the good and bad conditions 
of Bhikgus.’ Exactly in the same manner, all such heterodox 
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people as the Bhojuka, the Pañcharātra, the Nirgrantha, the 
Anarthavada, the Pashupata and the rest hold that their scrip- 
tures are the works of gifted personalities, particular deities, 
capable of directly perceiving the subjects dealt with by 
them ; and they do nat admit that Dharma has its source in 
the Veda ; in fact their scriptures contain teachings directly 
opposed to the Veda; e. ., some of these people, holding that 
death frees the living being from the troubles of living, hold 
all Killing to be meritorious ; and this (reckless) killing is 
distinctly prohibited in the Veda; similarly, others hold 
Bathing at sacred places to be sinful, while the Veda directly 
enjoins daily -bathing and living at sacred places ; so again, 
according to some people, the killing of animals at the 
Agnistoma sacrifice is sinful; and this is against the Vedic 
injunction laying down the performing of that sacrifice ;— 
lastly, some people hold that all such acts as the offering of 
libations and sacrifices are entirely selfish, while according to 
the Veda, which prescribes various deities in connection with 
the said acts, they are performed for the sake of these several 
deities. So that there is distinct disagreement between the 
Veda and the said heterodox scriptures. 

“ Some people have argued as follows :— In the Veda also 
we find contradictory assertions : e.g., one passage lays down 
the holding (of the Shodashi-vessel, at the Atir&tra sacrifice), 
while another says it should not he held ; similarly onc passage 
prescribes the time affer Sunrise as best suited to the pour- 
ing of libations, while another lays down the time before 
Sunrise ; so that it is quite possible that in the Veda itselt— 
either in its lost Rescensions or even in such Rescensions as 
are not completely lost—there may be found injunctions con- 
trary to a certain Vedic injunction [and these contrary Vedic 
passages would form the basis for the non-Vedic teachings 
of. the heterodox Smrtis]. The number of Vedic Rescensions 
is endless; how could all of them be known to any one 
person? And it is quite possible that some of them might 
have become lost. So that it is quite possible that there 
may be some such Vedic Rescensional text as contains 
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direct injunctions of such acts as Eating in a vessel made of 
human bones, :emaining naked-skinned and so forth (which 
have been prescribed in some heterodox scriptures).’ 

“Our answer to the above is as follows: - We do not deny 
the possibility of mutually contradictory teachings being found 
in the Veda; what we mean is that in all such cases (where 
both the injunctions are equally directly perceived), both if- 
junetions stand upon the same footing, and consequently the 
two acts are regarded as optional alternatives. In the case in 
question however (i.e. when the teaching of a heterodox 
scripture is found to contradict the direct teaching of the 
Veda), the Vedic text (in support of the heterodox teaching) 
could only be assumed; but there can be no occasion for the 
assumption of a text directly contradictory to one that is 
directly perceived. The mere possibility of a Vedic text (in 
support of the heterodox teaching) cannot lead to any cer- 
tainty regarding its actual existence ; while the Vedic injunc- 
tion to the contrary is directly perceptible and certain ; and 
certainly a certain text can never be sublated by an uncertain 
one. As for the theory of ‘lost Rescensions,’ we shall deal 
with it in detail later on, in our comments on this same verse. 
As regards the (orthodox) Smriis of Manu and others, their 
relationship to directly perceptible Vedic texts is quite patent ; 
in some cases they are related to the Vedic mantras, in others 
to the Vedic deities, and in others again with substances and 
other details. No such relationship is possible in the case of 
the heterodox Smrtis ; hence no authority can ever belong to 
them (for the purpose of re-iterating which fact there could be 
a reference to the ‘Recollection of persons versed in the Veda.’) 

“As regards Practice,—that which consists in what is 
actually done, with a view to invisible results, by persons 
learned in the Veda,—its authoritative character is exactly 
like that of Recollection (Smrti) ; because that also has its 
hasis in the Veda. On the other hand, wrong Practice is 
generally based upon visible causes (of greed, &c.), and un- 
learned p-rsons are apt to commit mistakes ; hence it can not 
have any authority at all. 


176 MANUSMRTI: DISCOURSE IL 


“Similarly with Self-satigfuction. 

“If again the authority of the Veda, of Recollection 
and of Practice were dependent upon the teachings of 
Manu and others {in the shape of the present verse), 
on what would the authority of these latter rest? If 
on other teachings—such as ‘the Smarta Dharma has 
been expounded by Manu,’—then, whence the authority of 
these latter? In ‘fact, the ultimate criterion as to what is 
authoritative and what is not authoritative, would he a 
purely logical one, and it would not consist in any teaching 
at all. So that the present verse is absolutely useless; 
and so also other similar verses that follow.” 

Our answer to the above objection is as follows :— 

The authors of treatises on Dharma proceed to compose 
their works for the expounding of their subject for the 
benefit of such persons as are not learned (in the Vedas). 
Hence it is that having themselves learnt from the Veda that 
the Astaka and such other acts should be performed, they 
incorporate in their own work the injunctions of these acts, 
for the purpose of conveying the same knowledge to others; 
similarly in the case of such matters as the authoritative 
character of the Veda [which are known by the Sm7ti- 
writers themselves trom the Veda, and yet they proceed to 
include that information in their work for the edification of 
persons not equally learned]. Asa matter of fact, there are 
many enquirers who are incapable of ascertaining truth by 
means of independent reasoning,—not being endowed with 
an intellect capable of ratiocination ; and for the benefit of 
these persons even a logically established fact is stated by 
the writers in à friendly spirit. Hence what is herein stated 
regarding Veda being the source of Dharma is a well-estab- 
lished fact. What the statement * Veda is the source of 
Dharma ' means is that * the fact of Veda being the source 
of Dharma has been ascertained after due consideration, and 
one should never doubt its authoritative character) Even in 
ordinary experience we find people teaching others facts 
ascertained by other means of knowledge; e.g. (when the 
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physician teaches]—* you should not eat before the food 
alfeady taken has been digested, for indigestion is the source 
of disease.“ It cannot he rightly urged that those who are 
unable to comprehend, by reasoning, the fact of Veda being 
the source of Dharma, can not comprehend it through teaching 
either "; for asa matter of fact we find that when certain 
persons are known to be ‘ trustworthy,’ people accept their 
word as true, without any further consideration. 'l'he whole 
of the present section therefore is based on purely logical 
facts, and not on the Veda. In other cases also,—e.g., in the 
case of Smytis dealing with law-suits, &c.—what is propounded 
is based upon logic, as we shall show later on, as occasion 
arises. How the performance of the Astaka, etc., is based upon 
the Veda we shall show in the present context itself. 

The word ‘ Veda’ here stands for the Rg, Yajus and 
Saman, along with their respective Brähmanas; all these are 
fully distinguished, by students, from all other sentences (and 
compositions). Learners who have their intellect duly 
cultured through series of teachings, understand, as soon as 
a Vedic passage is uttered, that it is Veda,—their recognising 
of the Veda being as easy as the recognition of a man as 
a Brahmana. This word‘ Veda’ is applied to the whole collec- 
tion of sentences,—beginning with Agnimilé purohitam, 
Agnirvai dévanamvarua,’ and ending with Samsamidyuvase,’ 
‘atha mahavaratam’ (Rgveda); as also to the several individual 
sentences forming part of the said collection; and this ap- 
plication of the word is not direct in the one case and indirect 
in the other,—as is the case with the word * village’ as 
applied (directly) to the entire group of habitations, and 
(indirectly) to each individual habitation. In the case of 
the word ‘ village ’ the twofold usage is based upon the prin- 
ciple that words denoting the composites are also applicable 
ta the components ; the word ‘ village’ is known to be used 
generally in the sense of ‘a group of houses,’ and yet in 
the case of such expressions as ‘ the village is burnt,’ it is 
used in the sense of a few individual houses in the village ; 
as it is when people say ‘ the village has been burnt,’ when 

23 | 
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in reality only a few houses have been burnt. Or, in this 
case also the word ‘ village ’ may be regarded as used in the 
sense of the group only ; and what happens is that it is the 
burning, which, though really pertaining to only a portion 
of that group, is spoken of as pertaining to the entire group 
as related to the said portion ; specially as itis only through 
its components that a composite can have any connection 
with an act; in fact the composite’s connection with acts can 
be none other than that of the components; apart from 
the components, the composite cannot be either seen or 
touched. 

We now proceed to explain the etymology of the word 
‘ Veda.’ The Veda is that from which people derive their 
knowledge of Dharma, which cannot be known from any 
other source of knowledge vidanti asmat iti rédah]; and this 
knowledge of Dharma is derived from each individual 
sentence; hence the name is not restricted to the entire 
collection of  4dhyàyas and  4nuvükas that go under 
the name ‘ Ryvéda.’ It is on this understanding that 
the penalty of having the tongue cut off is inflicted 
(upon the Shüdra) when he pronounces. a single sentence 
out of the Veda. On the same principle also is the 
epithet ‘ whole’ found in the injunction that ‘the whole 
Veda should be studied,’ where it serves to indicate the 
necessity of studying all the sentences contained in the 
Veda; otherwise (if the epithet ‘ whole’ were not there) 
the learner would be satisfied with the reading of only a 
few sentences, and would not read the whole Veda. All 
this we shall explain in detail in the present work. 

This Veda is variously divided. The Sama Veda is 
said to have a thousand paths (i.e, Rescensions), in 
the shape of ‘Satya,’ ‘ Mugri,’ ‘ Ranayaniya’ and so 
forth ; there are a hundred Rescensions of the Yajurveda, in 
the shape of * Kathaka,’ ‘ Vajasantyaka’ and the rest; there 
are twenty-one Rescensions of the Ryvéda ; and nine of the 
Atharva Veda in the shape of 'Modaka' * "e 
and so forth. 
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[Objection |—“ No one regards the Atharva as a Veda : (a) 
‘ The science is three-fold, consisting of the Rk, the Yajus 
and the Saman,’ (b) ‘The Sun moves forward, endowed 
with the three Vedas’ (Taittirlya Brähmana, 3.12.91), (c) 
‘One should keep up the observance of studying the three 
Vedas’ ; [all these speak of only three Vedas]. In fact we 
also find a prohibition regarding the Atharva—‘One should 
not recite the Atharvanas.’ It is in view of all these that 
people regard the followers of the Atharvana as heretics, he- 
yond the pale of the Vedic Triad.” 

[ Answer |—-This is not right; all good men agree in regard- 
ing the Atharvana as a Veda. In this Smrti itself (11.33) we 
find the expression ‘shruttratharvangirasth,’ where the Atharva 
is spoken of as shruti,’ and su, is the same as Veda.“ 

Further [whether a certain Veda is called ‘Veda’ or 
not is of no import]; when certain passages—e.;., those 
prescribing the 4gnihotra and other sacrifices. which all people 
call Veda —are regarded us authoritative in matters regard- 
ing Dharma, they are so accepted, not because they are 
called by the name of Veda ’;—because the name Veda is 
sometimes applied to Ztihāsa and the Ayurveda also, when, 
for instance, it is said that Hihãsa and Puramnu are the fifth. 
Veda’ (Chhandogya Upanigad, 7.1.2), [and yet these are not 
regarded as authorities on Dharma]; —but because they are 
independent of human agency, and help to make known our 
duties, and because they are free from mistakes; and all these 
eonditions are fulfilled by the Atharva: such aots as the 
Jyotistoma and the like are prescribed in the Atharva just as 
they are in the Yajus and the other Vedas. Some people 
have fallen into the mistake that the Atharva cannot be 
Veda because it abounds in teachings of acts dealing with 
malevolent magic (witchcraft). As a matter of fact, male- 
volent magic, as leading to the death of living beings, is 
always prohibited. 

[It is described, because] it is employed by the priests 
of kings who are well versed in magical. spells ; but it is 
deprecated, 
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It has been argued above that “the Atharva is not 
mentioned among Vedas, in such passages as ‘the Sun 
moves, endowed with the three Vedas.’”—But the passages 
quoted are merely declamatory (Arthavüda); it is therefore 
of no consequence whether or not the Atharva is men- 
tioned among them. Or, the passages that speak of ‘three 
Vedas,’ ‘the triple science,’ and so forth may be taken as 
referring to the three kinds of mantras; besides the three 
kinds of mastras found in the Rk, Yajus and Sama Vedas, 
there is no fourth kind,—the Exhortations, the Invocations, 
the lowly recited Prayers and the Hymns to Indra, and such 
other Mantras being all included under these three. In 
the Atharva Veda also, the mantras mentioned are all of 
the ‘Rk’ class; hence so far as the classification according 
to the kind of mantra is concerned, it comes under the 
‘Rgveda.’ 

As regards the interdict placed upon the study of the Atharva 
Veda, it indicates a conclusion quite the reverse of that which 
it has been cited (by the opponent) to prove: A prohibition 
is possible only of what is otherwise possible [so that the very 
prohibition proves that the said study was, and should be, 
prevalent, except under the circumstances referred to in the 
interdict]. Or, the passage quoted may simply mean that 
‘one should not mix up the performance of acts enjoined in 
the other three Vedas with that of those prescribed in the 
Atharva Veda; for instance, during the performance of the 
Vachastoma sacrifices, the reciting of all Rk, Sàman and Yajus 
mantras is enjoined, and the said prohibition precludes the 
reciting, at this sacrifice, of the mantras occurring in the 
Atharva Veda. 

The above-described Peda—which is a particular kind of 
literary compilation, not by any human author, which is divi- 
ded into several Rescensions, and known under the name 
* Mantra- Brühinaga '—is the ‘root,’—i.e., the authority, the 
means of knowing—‘ of Dharma. Noot, here means cause. 
The Veda and Smrti can be a ‘cause’ only in the sense that 
they serve to make known,—not in that of producing, nor in 
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that helping to stand, which are the two senses in which the 
‘root’ is the cause of the ‘I ree. 

The term ‘dharma’ we have already explained above; it 
is that which a man should do, and which is conducive to his 
welfare, and of a character different from such acts as are 
amenable to perception and the other ordinary means of 
knowledge. Land-cultivation, service, &c., also are conducive 
to man’s welfare ; but this fact of their being so beneficial is 
ascertained by means of positive and negative induction ; and 
as regards the sort of cultivation that brings a good harvest 
of grains, this is ascertained by direct perception and 
other ordinary means of knowledge. On the other hand, the 
fact of sacrifices being conducive to welfare, and the manner 
in which they are beneficial, through the intervention of the 
" Apürva,—all this is not amenable to perception or other 
ordinary means of knowledge. ‘Welfare’ is that which is, 
in its most general form, spoken of as ‘ pleasure,’ consisting of 
the attaining what is desirable, in the shape of Heaven, 
landed property and so forth, and also (5) the avoiding of 
what is generally spoken of as ‘ pain,’ which consists of illness, 
poverty, unhappiness, Hell and so forth. Others regard the 
attaining of Supreme Bliss only as * welfare.' 

This Dharma is learnt from such passages in thc Brahmanas 
as contain the lin and other injunctive expressions. In some 
cases we learnt it also from mantras ; e.g., from such mantras 
as‘ Vasantaya kapiijalan alabhate, * offers the Kapifjala birds 
to Vasanta’ (Vajasaneyi Samhita, 24. 20). Among these such 
passages as contain the word ‘ Kama’ (‘desire’) indicate that 
the act therein enjoined is to be performed for the purpose 
of obtaining a definite result; e.g., ‘ Sauryaicharunnirvapéet 
brahmavarchasakamah,’ (one desirous of acquiring Brahmic 
glory should offer cooked rice to Surya’), ‘Vaishvadévim | sün- 
grahinim nirvapét gramakamah’ (‘one desirous of acquiring 
landed property should offer the Sangrahini to the Vishvé- 
dévas’); and the actions thus enjoined are not done by one 
who is not desirous of obtaining the particular results spoken 
of. There are other acts which are pointed out as compulsory, 
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by means of such words as ‘yavajjtvam’ (throughout one's 
life’) and so forth. These are not performed with a view to 
any results,—there being no results mentioned as following 
from them. Nor will it be right to assume, in this case also, 
a definite result in the shape of Heaven, in accordance with 
the Vishvajit’—principle.(laid lown in the Pirva-Mimans& 
Sütra 4. 3. 15-16); because the presence of such words as 
‘throughout life’ and so forth already indicates that these are 
to be performed without any reference to results, and the 
omission of these acts simply involves the sin of disobeying 
the scriptural injunction. So that it is with a view to avoid 
this sin that the acts thus prescribed are performed. This 
same holds good regarding prohibitions—such as ‘the Brahe 
mana should not be killed,’ ‘wine should not be drunk’; the 
avoiding of the prohibited act is not for the purpose of any re- 
ward, but simply for the purpose of avoiding something sinful. 

* Entire, —whole. That is, there is not a single word, 
eonsonant or vowel (of the Veda) that is not conducive to 
Dharma. 

Some people raise the following objection against this :— 

“ It has been asserted that the Veda consists of injunctions, 
descriptions, mantras and names, and Dharma is of the na- 
ture of what should be done. Now it is only right that the 
Injunctive passages should be the means of knowing Dhar- 
ma; as it is from these that we learn that sacrifice and other 
acts should be done,—e.g., ‘the A4gniholra should be offered,’ 
‘an offering of curds should be made,’ ‘offerings should be 
made in the morning and in the evening, to Agni and Pra- 
jàpati, ‘one desirous of attaining Heaven should pour 
libations into the fire.’ The whole set of these passages points 
to the particular action of ‘ Agnihotra’ as one that should 
be done; ‘curds’ are the substance to be offered at the same 
sacrifice, Agni and Prajàpati are the deities to whom the 
offerings are to be made,—and the ‘desire for heaven’ is the 
qualifying condition for the performer. 

“But in the Veda there are many such passages as—(a) 
' Agni is all the deities, Agni is the divine power of oblations, 


VERSE VI: SOURCES OF KNOWLEDGE OF DHARMA 188 


he invites the Gods and makes offerings to them,’ &c., and. 
again (b) ‘ Prajapati cut out his own fat’ and so forth; and 
certainly such passages do not lay down anything to be 
done ; all that they do is either to relate some past event or 
to describe some entirely irrelevant thing. If his own fat 
was cut out by Prajapati, let him cut it; what is that to us? 
Similarly the fact of Agni being all deities does not help 
in the offerings to Agni; that Agniis the deity to whom the 
offering should be made having been declared by the word 
‘Agni’ itself ; if Agni is some other deity, then the mere fact 
of his being another deity would rule him out as a recipient 
of that offering. As for inviting, that also is laid down by 
another passage ‘we invite Agni, O Agni!’ &c. And lastly, 
as for the mention of Agni inviting and making offerings to 
the Gods, this is absolutely meaningless. 

“As regards mantras again, there are some,—e.g., (a) 
‘There was neither death nor immortality, &., (Rgveda, 
10.129.2), (b) *Sudeva might fall to-day never to return, 
&., (Rgveda, 10.95.14) and so forth—which either des- 
cribe some past event or contain a wailing; and what Dhar- 
ma could such mantras expound? At that time there was 
neither death, nor immortality, nor life—certainly no living 
being having been born before creation, there. was no life 
or death of any one; during the universal dissolution also, 
there may come about the death of all things, or it may not 
come about,—it does not teach us anything as to anything 
to be done. Similarly, Sudeva, a certain highly meritorious 
godlike man, might to-day fall, i.e.. —might throw himself 
into a pit—never to return—i.e., after which fall he cannot 
come back to life;—this is how Purüravas, separated from 
Urvashi, bewailed. 

Similarly as regards Names,—e.g, as ‘one should sacri- 
fice with the Udbhid,’ one should sacrifice with the 
Balabhid,’ &c., &c.,—they do not enjoin any act or 
substance; the enjoining of the action being done by the 
verb (‘should sacrifice’), and the word Balabhid > and * Ud- 
bhid, $o., not being expressive of any substance; specially 
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as the substance for the sacrifice in question in the form 
of Soma—is got at from its archetype by virtue of the 
direct injunction .[that ‘the ectypal sacrifices are to be 
performed in the manner of their archetypes,’ and the arche- 
type of the Udbhid sacrifice is the Jyotistoma at which 
soma-juice is the substance offered]; and hence there is 
no necessity for twisting the words * udbhid,’ &., to yield the 
name of some sacrificial material [such as free or spade, 
which may be indicated by the etymology of the word 
*udbhid, which means ‘ that which shoots out’ or ‘that with 
which digging is done']. ‘Thus it is clear that no dharma is 
indicated by the names. How then can it be said that the 
entire Veda is the root of dharma ?' " 

Our answer to the above is as follows :—It is just in view 
of these doubts that the Author has added the epithet 
‘entire’; by which it is meant that all these passages that 
have been cited by the objector help in providing knowledge 
of Dharma. 

(A) First, as regards Arthavadaus, these are not meant 
to be construed apart from the injunctive passages; it is 
only if they were so construed that they would fail to help 
in the knowledge of dharma. Asa matter of fact, we find 
that if the Arthavàda is taken apart by itself, it remains 
syntactically defective; and this leads us to conclude that 
they subserve the purposes of the corresponding injunctive 
passages; being so subservient to these latter, they come 
to be construed along with them; and hence they have 
got to be explained in such a manner as to make them fit 
in with the corresponding injunction. Thus the mention of 
Prajápati having cut his fat cannot be taken by itself; it 
has to be taken as supplementing an injunction; in view 
of the fact however that the Arthavadas do not denote a 
substance, a sacrificial accessory, or any such thing as 
generally forms the direct object of injunction, they are 
construed differently, as eulogising what is directly enjoined, 
and thus come to be recognised as supplementing the injunc- 
tion. This praise of the enjoined thing is also expressed by 
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the Arthavada; for instance, the sense of the passage in 
question is this—‘it is so necessary to perform animal-sacrifices 
that, at a time when no animals were available, and there 
was no other remedy, Prajàpati constituted himself into the 
animal and cut out his own fat.’ That such is the construc- 
tion to be put upon the Arthavada is shown by the fact that 
whenever we have drthavadas, they always accompany 
injunctive passages. I hus even though the sense of the 
injunetion is comprehended even without the accompanying 
Arthavāda,— e.g., in the case of the injunction ‘one should 
offer the Kapinjala birds to Vasanta, we comprehend the 
injunction from the sentence itself,- yet the Arthavadas are 
not absolutely useless; for when the Arthavada is there, it 
is not right to deduce the injunction from the injunctive 
sentence only. The Veda is not the work of any author; we 
cannot argue (from the analogy of human speeches) that 
‘since in one case the injunction has no Arthavada to help 
it, it need not have it in another case also’ ;—the Art havãdas 
are there, we have to construe them; and what we have 
shown above is the only right way in which the particular 
Arthavada can be construed. Nor is there anything very 
extraordinary in this; in ordinary practice also, we find 
eulogistie words accompanying injunctions; for instance, 
at the time that the master is paying wages to his servants, 
some servant says affectionately (in regard to another)—‘ This 
Devadatta is a good servant, he is always present, knows the 
occasions of service and is always careful about it.“ Thus we 
find that Arthavadas also serve the purpose of en'oining, 
through the eulogising of what is enjoined by the injunction. 
In fact, in certain cases, details of what is enforced by the in- 
junetion are got at from the Arthavada only; for instance, when 
the injunction says, wet pebbles are to be put in,’ this injunc- 
tion stands in need of some wetting substance, such as butter 
oil, etc. ; so that when it is followed by the Arthavada ‘ Butter 
is glory, this praise of Butter leads us to conclude that Butter 
is the wetting substance to be used. Similarly the Arthavada 
‘those who have recourse to these Aaíris become respected ’ 
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serves to point out the qualifying conditions for the performers 
of the AZatri-safra sacrifice. From all this it is clear that 
Arthavadas also are the root of Dharma.’ 


(B) Next as regards Mantras, some of them are directly 
injunctive ; e.g. the Mantra ‘Vasantaya kapinjalan alabhate' 
(‘offers the Kapiñjala birds to Vasanta’) ;—in connection with 
the Aghara-offering, the deity to whom the offering is to be 
made is pointed out by the mantra Ita Indra urdhvo’ dhvarah, 
etc.’ In this case the Deity is not mentioned in the passage 
that enjoins the offering, nor is it mentioned in any other 
purely injunctive passage ; the particular mantra to be used 
however is directly enjoined as being the one that begins 
with ‘Ita Indra’ ; hence it is from the words of this mantra 
that we learn the name of the requisite Deity. There are 
thousand, of such instances where the Deity is indicated by 
the words of the mantra. Then, there are certain mantras 
that are only descriptive of what is being done ; and these also 
serve the purpose of making known Dharma by reminding 
(the persons engaged in the act, of what is to be done); and 
thus these also become ‘root of Dharma’ by indicating 
what should be done. 


bird y, as regards the Vares, they are never found apart 
from verbs, and hence, like verbs, they have their character 
of being the ‘rovt of Dnaima’ well established. 1 hen again, as 
a matter of fact, the accessory details of sacrifices are 
generally enjoined through these names (of sacrifices); e.g., 
(a) In the Sharat season one should perform the /ajapéya 
sacrifice,’ (b) ‘one desirous of Kingdom of Heaven should 
perform the Vujapéya’ [in the former we have the injunc- 
tion of the time of performance, and in the latter, of the 
Result, and both are mentioned along with the name of the 
sacrifice * Vaj«peya ! ]. 

Thus it is proved that the en / ire Veda’ is the root of 
Dharma.’ 

Other people have taken the word ‘entire’ as added with 
a view to the possible objection that no knowledge of Dharma 
is provided by the Vedic passages laying down the Shuna 
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and such other objectionable acts, or by the Prohibitions— 
such as * one should not eat garlic.’ 

The objection anticipated by these people is as follows :— 
“The Shyéna and other sacrifices of the kind are in the form 
of malevolent spells; and partaking of the character of 
murder, they are distinctly of the nature of ‘ Himsa’ (Injury) ; 
and since all form of injury is cruel, and all evil spells have 
been prohibited, these sacrifices must be ‘ Adharma,’ the 
opposite of ‘Dharma’ (sinful). [And since the Veda lays 
down such sacrifices] the‘ entir Veda cannot be the ‘root 
of Dharma. For Dharma’ has been explained as what 
should be done,’ and certainly the killing of the Brahmana 
is not ‘what should be done. How then can the passages 
laying down such acts be the ‘root of Dharma’? Further, 
even the animal-sacrifices— Agnigomiya and the rest,— involve 
the kiling of animals, and as such are very far removed 
from the character of Dherma.“ That killing is sinful 
is admitted by all enquiries. To this end it has been said 
‘where the killing of living beings is Dharma, what can be 
Adharma?’” 

Now how is this objection anticipated? It is anticipated 
(say these other people) by the adding of the epithet * entire.’ 
There is no other use for this epithet. 

It might be asked why no reason has been given [by 
Manu, why and how the entire Vedais the root of Dharma]; 
but our answer is that this is a work in the form of Precept, 
and as such states well-established conclusions ; and those 
persons who seek after the ‘ why ' and ‘wherefore’ of these 
conclusions are instructed by Pürvamivsümsa. We have 
already said that this work is addressed to persons who are 
prepared to learn things from Precept alone. 

The author of the Vivarana however puts forward a few 
arguments also :—It has been argued by the opponent 
that the end and other such sacrifices, being prohibited, 
must be ‘adharma,’ sinful. This is quite true. But even 
though these acts are prohibited, yet in certain cases it so 
happens that some people may have their animosity too strong 
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to allow of their submitting to the general prohibition of 
killing,—in such other passages has ‘ no living beings should be 
killed,’— and such persons derive from the Seu, the pleasure 
of killing their enemy ; and to that small extent, as conducive 
to this pleasure, the Shyéna may be regarded as ‘dharma’; 80 
that the passage prescribing the ena does not cease to be the 
‘source of Dharma.’ Secondly, as for prohibitions, it is only 
a person who is moved by passion to do the killing that is 
guided by the prohibition; and the acting up to the prohi- 
bition only consists in not doing what is prohibited [and this 
desisting from the prohibited act is meritorious, Dharma] 
Thirdly, the prohibition of killing does not apply to the kill- 
ing that is done in course of the dAynigomiya and other such 
offerings; and what is prohibited by the general prohibition 
of killing is only that killing in ordinary practice which is 
done through malice. That killing, on the other hand, which 
is distinctly enjoined and has scriptural sanction, can never 
form the subject of prohibition ; specially as the prohibition 
has its use in connection with ordinary killing. Nor is it 
possible to deduce the sinfulness of the scriptural killing, on 
the analogy of ordinary killing, from the general proposition 
that ‘all killing is sinful.’ Because what makes the killing 
sinful is not merely its character of ‘ killing,’ but also the fact 
of its being prohibited; and we have already pointed out that 
the prohibition does not apply to the scriptural killing. 


Some people explain the word mila,’ ‘root’ to mean cause; 
—the meaning being that ‘of Dharma Veda is the root,—the 
basis, the cause—either directly or indirectly.’ It is the 
‘direct cause of Dharma’ in such passages as ‘one should 
study the Veda, ‘one should get up the Rgveda, etc.“; and it 
is the ‘indirect cause ' when it points out the detailed form of 
the Agnihotra and such other acts. 
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* Smrtishilé cha tadvida-n’—‘ Conscientious Recollection 
of persons vérsed in the Veda’ ;— Smrti; * Recollection,’ is the 
idea that one has of what has been apprehended before.—The 
pronoun ‘fat’ (in the compound fadvidam ) stands for the 
Veda; and those who know the Veda are called Vedavidah,’ 
‘versed in the Vedu’? The meaning thus is that another autho- 
rity’ (means of knowing) for Dharma consists in the idea, 
“this should be done, that should not be done,’ entertained 
by people learned in the Veda. 


* It has been held that Recollection is not a reliable means 
of knowledge ; and the reason for this that is given is that 
Recollection only serves to recall what has been apprehended 
by other means of knowledge, and does not lead to the appre- 
hension of anything new.” 


This is true; for the persons to whom the recollection 
belongs, it is the original means of knowledge—Trustworthy 
Assertion or Perception, ete.—that constitutes the reliable 
source of knowledge; and one’s own Recollection is not a 
reliable source of knowledge for himself. But for us (ordinary 
mortals), it is the Recollection of Manu and such other 
persons that forms a reliable source of knowledge ; we have 
no other means, except the said Recoliection, for knowing 
that the <Astaka@ and such other acts should be done. That 
the Recollection of Manu, etc., was actually in a certain form, 
we learn from the assertions made by themselves that have 
come down to us through a long line of tradition. And from 
this Recollection we come to the conclusion that the subject- 
matter of them was actually apprehended by Manu, etc., by 
the ordinary means of knowledge; and this is indicated by 
the fact of the Recollection being there, and no.Recollection 
being possible without previous apprehension. 


* Tt is quite possible that Manu and others have compiled 
their Recollections ’ from imagination, without having actu- 
ally apprehended what they speak of; in the same manner 
as certain poets compose a story aftcr having created the 
whole plot from imagination." 
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The answer to this is as follows: — This might be so, if the 
works under consideration did not contain teachings regarding 
what ‘should be done.’ Teachings regarding what should be 
done are meant to lead to the performance of those acts ; 
and certainly no 1ational person can ever perform what is 
taught on an imaginary basis. 

* But people might be led to perform it by mistake.” 

One man might fall into such a mistake; that the entire world 
has fallen into a mistake, and this mistake has persisted ever 
since the beginning of creation, —this would certainly be a most 
extraordinary presumption. And when it is quite possible 
that the assertions of Manu, etc., are based upon the Veda, there 
is no room for the assumption that in following them people 
have fallen into a mistake. We also do not admit that Manu 
and others directly perceived the Dharmas; because * Percep- 
tion’ is that cognition which follows when the sense-organs are 
in contact with the objects cognised ; and certainly no such 
contact with the sense-organs is possible for Dharma, 
for the simple reason that it is what should be done, and 
what should be done is not an accomplished entity, and it is 
only an accomplished entity that comes into contact with any- 
thing. It is true that (though perception does not apprehend 
non-existent things) Inference and the other means of cogni- 
tion do bring about the apprehension of things not existent 
at the time,—e.g., when people see a line of ants moving along 
with their eggs, they infer the coming rain; but even these 
latter means of cognition do not provide any knowledge of 
what should be done. 

All this. leads.us to conclude that, in as much as the 
Recollection pertains to what should be done, it must have 
a source that is similar to itself; and such source can be 
the Veda only. The Veda that we thus infer (to be the 
source of the Recollections) must have been directly 
perceived by Manu and others and the Vedic texts in which the 
Dharmas laid down in the Smrtis were originally prescribed 
(and which we do not find in the Vedas now) must have been 
contained in such Rescensions as have been lost. 
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On this point, the following alternative views suggest 
themselves as possible :— 

(a) The Rescensions may be one or several; and it is 
inferred that from among these some contain the injunction 
of the Astaka and some that of others. (b) Or, it may be that 
all the Rescensions are available even at the present day ; but 
the details of the Dharmas are scattered about among them; 
so that while one Rescension contains the originative injunc- 
tion of the Agştakā, auother contains the injunction of the 
substance to be used at it, a third enjoins the Deity, and yet 
another lays down the Mantra; and what Manu and other 
compilers have done is to bring together in one place all 
these scattered details, with a view to make them more easily 
understood. () Or, that the Dharmas in question have their 
origin only in the indications of Mantras and Arthavadas. 
(d) Or, these Dharmas, having been performed by men from 
time immemorial, and having been handed down by an un- 
broken line of tradition, must be rezarded to be as eternal as 
the Veda itself. (e) Or, the action of Manu and others also, like 
that of ourselves, must have been based upon the authority of 
some other source, and as such their assertions must be based 
upon such Vedic texts as have always been assumed by infer- 
ence (and never actually perceived by any one in any Veda). 

These and such other alternative views have been 
fully considered by the author of the Pivaran:; and the 
definite conclusion arrived at is as follows:—The per- 
formance of the Astaka and such other acts laid down 
in the Smrtis must be regarded as sanctioned by the Veda; 
because they are found to be connected with purely Vedic 
injunctions, on perceiving which latter the performers under- 
take the performance. The said connection we have already 
shown above ;—in some cases what is prescribed in the Veda 
is subservient to what is laid down in the S», and some- 
times it is the contrary ; sometimes the Veda contains the 
originative Injunction of the act in question, sometimes its 
qualifying conditions, and sometimes it lays out a mere 
Arthavada, an eulogistic description. In this manner all 


192 MANUSMRTI: DISCOURSE. II 


those acts that are prescribed in the Sm;tis are connected 
with Vedic injunctions. 

We have discussed this matter fully in the Smrtivivéka 
as follows :— | 

‘Between what is laid down in the Sm;/i and what is 
prescribed in the Veda, there isa close connection. There is 
not much difference between the two, either as to the character 
of their performers or to the nature of the acts themselves. 
Those same persons who perform the acts prescribed in the 
Veda,—if they also do what is mentioned in the Smrtis, it 
follows that these latter have their source in the Veda. ‘The 
principal criterion of the authoritative character of a certain 
text is its acceptance by persons learned in the Veda; and 
the fact of the performing agents being the same in hoth cases 
has been put forward (in the Pūrvamīmānsā Sūtra 1.8.2) as 
a ground for inferring the existence of Vedic texts in corro- 
boration of the Smytis.’ 

For going any further than this and for coming to parti- 
culars (as to where these corroborative Vedic texts are to be 
found etc., etc.), there is no reasonable ground; nor is there 
any necessity (it being sufficient for our present purpose 
that all that is contained in the Snyti has its source in the 
Veda). 

It is quite possible that certain rescensional texts of the 
Veda may have been lost. Even at the present day we find 
several such texts as are read bv very few students. And some 
people have held that what the authors of the Smits have 
done is to bring together the purely injunctive passages, shorn 
of their accompanying arthavadas, contained in such rescen- 
sional texts as were found by them to be likely to he lost 
(for want of learners). Apastamba (1.4.10) for instance, says 
—‘the injunctions are those laid down in the Bráhmanas,— 
their exact words have been lost— but they can be inferred 
from the details of the actual performance." 

But this theory involves many impossible and unheard of 
assumptions, such as the neglect of, and the total disappearance 
of all the learners of, just that Vedie text which was the 
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most useful, being that in which were declared all those 
Dharmas pertaining to castes and life-stages that are set forth 
in the Smrtis and the (rphyasitras. 

The other view however is more reasonable, — that learned 
persons, who have formed definite conclusions of their own 
on all important matters, should compile a practical compen- 
dium of all such injunctions as are scattered over (in various 
sections of the Veda), beset with arthavadas, and difficult to 
determine what is conducive to the good of man and what is 
meant only to complete the sacrificial performance. 

But under this hypothesis also, there is this difficulty, 
that in cases where the S; rule runs counter toa Vedic 
rule, both would have to be regarded as equally directly 
Vedic, and as such reprosenting optional alternatives; so that 
the Smeti could not be set aside by the Veda. And this 
certainly cannot be accepted by the learned. In fact the 
authors of the Smrytis themselves admit that the basis of 
the Smeti in the Veda is only inferred, and that the former 
is always set aside in favour of the latter. -For instance, 
Gautama says (3.35) — There is only one life-stage, say the 
revered 'leachers; since the householder's life is the only 
one that is directly enjoined. ° Ik Manu and the other writers 
(who speak of four life-stages) had actually found the Vedic 
texts (upon which they based their division of the four 
stages),—then what would be the sense of the expression 
that ‘the house-holder’s life is the only one that is directly 
enjoined (by the Veda)'? For according to the hypothesis 
under discussion all the four stages would be equally directly 
enjoined. [Nor is the above-quoted Sùtra the statement of a 
foreign opinion.] In fact it embodies Gautama's own opinion, 
which he has put forward as the opinion of ‘revered teachers.’ 
This is clear from the fact that he has begun the section 
with the statement * Now as regards the various views that 
have been held regarding the life-stages’ (3.1), and he has 
concluded with the Sūtra (3.°5) quoted above. 

The authoritative caavacter of Mantras and Arthavadas 
(as means of knowing Dharma) is not inconsistent. Though 
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it is true that Arthavãdas only serve to eulogise what has 
been enjoined by an Injunctive sentence, and they do not 
exercise the function of enjoining anything,—yet there are 
instances in which even the connection of the Arthavada 
with an Injunctive sentence is not possible unless the former 
has afforded some idea of an injunction in regard to some- 
thing expressed by its words. For instance the Arthavada 
passage ‘ Theft of gold, drinking of wine, etc., ete.’ (Chhandogya 
Upanisad, 5.10.9) cannot be understood as pertaining to the 
Injunction of the ‘ Science of the Five Fires,’ until it is known 
that the ‘theft of gold’ and the rest are prohibited; the 
sense of the whole being that * he who studies this science 
of the Five Fires does not fall, even though he commits the 
theft of gold, etc., or associates with persons who have com- 
mitted them—otherwise he does fall’ ? 

* Who has laid down the law that in the said passage 
the Injunction is conveyed, not directly by the AÆrthavāda 
itself, but by the fact of its being connected with another 
Injunctive passage? Asa matter of fact, the passage itself 
contains an independent finite verb of its own—‘ these four 
fall’ [and this would serve as the direct prohibition). It 
might be argued that the verb does not contain the Injunctive 
affix: But the passage ‘they obtain a standing who per- 
form the Qatrisatra’ also contains no verb ending with the 
Injunctive affix. It might be argued that— in the case 
of the Ritrisatra, the need for a qualifying condition being 
distinctly felt, the two sentences (they obtain a standing and 
they perform the Ratrisatra) come to be taken as syntactically 
connected, and the necessary injunction is got at by as- 
suming the verb to contain the Ze( ending.'—But the same 
may be said in regard to the passage in question also. In 
fact, there are several injunctions of substances and deities 
that are obtained from Arthavidus. In a case where the 
Arthavida is distinctly subservient to an Injunctive 
passage,—since this latter injunction would be in need of the 
mention of a substance or a deity (for the act enjoined) [that 
may be found mentioned in the corresponding <Arthavada], 
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it may not be improper to take the Arthacada as simply 
serving to supply the needs of the corresponding Injunc- 
tion (and not as enjoining anything independently by 
itself). In the present instance however (of the Artharada 
passage ‘the theft of gold, etc., ete."), if we are to seek for 
an injunction that has no connection with the .4ríAaráda« 
(and this injunction were sought to be derived from the 
words of the Arfhavada itself), then this would give rise to 
a syntactical split; hence it cannot be taken as subservient 
to the main subject-matter of the context (7. e., the science of 
the Five Fires); and in the absence of such subserviency, the 
Arthavada could not provide any idea of the Prohibition. 
This is the point on which the case of the Arthavadain 
question is not analogous to that of the sentences—* One should 
put in wet pebbles’ and Butter is glory’ [where the connec- 
tion between the two is quite clear ]." 

This is not right; for even though the Arlhavāda has a 
distinet meaning of its own, yet since its connection with the 
Injunction is based upon syntactical connection, there can 
be no room for any objection as regards syntaetical split. 

As regards the Mantras, they are, by their very nature, 
indicative of the form of action; and since the action cannot 
be got at from any other sources, we are led to assume an act 
indicated by the Mantra, specially with a view to justify 
its indicative character. And since in connection with the 
Astaka, it is not possible to have an indication of such 
origination and qualifying condition as are absolutely non- 
existent, wo take the Mantras as suggestive of the action, its 
qualifying condition and its very origination. It is in this way 
that Injunctions are accepted as supplied by the words of a 
Mantra. As for instance, the injunction of the Deity of the 
Aghàra offering (is supplied by the Mantra ‘ Ita Indra urdhva, 
etc., etc.“) 

It is admitted on all hands that Dharma has four ‘ feet’; 
now, it is only a small portion of this vast fabric of Dharma 
that has been directly prescribed in the Veda; and the 
source of the knowledge of all the remaining factors also 
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must be similar in character to the Veda, for the simple 
reason that the factors of Dharma can only be known 
through some sort of an injunction. So that (directly or 
indirectly) the connection (of Dharma) with Veda is 
inevitable. 

Now (as regards the work of Manu) what happened was 
that Manu got together pupils who had studied several Vedie 
texts, as also other Vedic scholars, and having heard from 
them the several texts, he compiled his work; and he has 
therefore clearly stated that Vedic texts are the source of what 
he has written, and thereby established the trustworthy 
character of his work. Others that came after him performed 
the several duties, relying upon Manu's own words, and did 
not try to trace his words to their soures (in the Veda). All 
this is what we infer (from the circumstances of the case). 

Thus even in cases where a Smrti rule may run counter 
to what is found to be laid down in the Veda, both must 
be equally ‘ Vedic’ [since the Smrti also is based upon Vedic 
texts actually found by the writer]; and yet it is quite 
reasonable that the former should he discarded in favour of 
the latter ; for when all that we need for the performance of a 
certain act is found by us in the Vedic text itself, there is 
no desire on our part to seek for, and infer the existence of, 
any other Vedic texts (in support of anything that may be 
found in the Smytis). Just as in the case of the Samidhent 
verses, though the two numbers, secenteen and fifteen, are hoth 
equally mentioned in available Vedic texts, yet when we have 
once found that the number fifteen is applicable to the action 
in hand, we have no desire to have recourse to the number 
seventeen, even though this also is directly mentioned in the 
Veda. Then again, itis only natural that what is directly 
expressed by the words of a text should set aside what is only 
indirectly indicated by the requirements of what has been 
directly expressed, this indicated factor being admittedly 
remoter and hence weaker than the directly expressed one. 
But this does not mean that what is indirectly indicated has 
no force at all. In fact such a case would be analogous to 
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the case where, even though the employment of the details of 
the archetypal sacritice at the ectypal one is admissible by the 
general injunction (that ‘the ectype should be performed in 
the manner of its archetype’), yet when any such archetypal 
details are found to be incompatible with those that may be 
found to be expressly prescribed specifically in connection with 
ectype, the former are unhesitatingly discarded. [Similarly 
when the indicated factor is incompatible with the expressed 
one, it is discarded. | 

Under the view [previously put forward as (d)] that the 
Smrytis are based upon an unbroken line of performers, the posi- 
tion of the Smptis would be no better than that of mere 
current tradition, which does not, at any stage (however 
lougstanding it may have become), attain reliability (based 
upon direct Vedic support). 

The other view [put forward as (e)| also, according to 
which Vedic texts in support of what they did and wrote were 
always inferred by Manu and others,—does not differ very 
much from the view that they are based upon tradition. We 
have proceeded to examine the source of the Smrti or Recol- 
lection of Manu and others ; and if they also only inferred 
the Vedic texts, just as we are doing now, then, like ourselves, 
they also would not be recollectors (of Vedic texts). Nor is 
it possible to infer a thing that has never been directly 
perceived by any one; as no affirmation (and hence no 
premiss) could be possible with regard to such a thing. As 
regards the inference (that has been cited by Shabara), of the 
motion (of the Sun) and such other things, a general connec- 
tion (between motion and change of location’ is always 
perceived ; or such motion may be deduced from Presumption 
based on apparent inconsistency. Such basis of presumption 
however is not available in the case in question. 

From all this it follows that in the matter of Dharma, 
there is certainly some sort of connection between Manu and 
others and the Vela; but the exact character of this connec- 
tion we are unable to ascertain. In fact, when persons 
learned in the Veda have the firm conviction that a certain 
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act should be done, it is only right to assume that this convic- 
tion is based on the Veda, and not upon a misconception ; it 
is only thus that we would be assuming a source of knowledge 
in keeping with the character of the knowledge itself. And 
this assumption rests upon the possibility of such source being 
found in Velie texts, in the form of mantras and arthavadas 
scattered far and wide by reason of lapses (of time, etc.). In 
some cases we also find direct Vedic Injunctions themselves, 
as the source (of what is found in the Smyti); e.g., the 
injunction that ‘one should not converse with a woman in 
her courses,’ which is found in the Veda in connection with 
Upanayana and Study (supplies the basis for the general 
prohibition of such conversation, contained in the Smrtis). 

What we have stated here is only a small portion of this 
vast subject; more of this should be learnt from the 
Smptivivéka [as follows] :— 

‘The view that some Vedic texts have become lost is 
not accepted by me; as this view necessitates several 
unwarrantable assumptions. It is far more reasonable to accept 
the view that the Sinytis have brought together the injunc- 
tions of actions scattered about here and there. In fact even 
at the present day we find that a person who is surrounded by 
several Vedic scholars and teachers is capable of composing 
works after having heard from those persons the several Vedic 
texts. It is only natural that persons who have actually seen 
the writer at the time, basing his statements upon direct Vedic 
texts should accept them as trustworthy ; and we also come 
to have due confidence in them as far as possible. As a 
matter of fact, the details of performance are indicated by 
Mantras; and there is indication of them also by Names ; 
there can be no performance, unless there is some sort of 
indication regarding the nature of the action and the qualify- 
ing conditions. For instance, the connection of a particular 
deity with the Aghara-offering is indicated by the words of a 
Mantra ; and the reason for this lies in the indicative character 
of Mantras, which character becomes possible only if the 
Deity is taken to be indicated by them. When one action enters 
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into the constitution of another well-accomplished one, it does 
not interfere with the form of this latter [so that when a 
Deity indicated by the Mantra is introduced into an action 
enjoined by a distinct Injunctive passage, it does not 
interfere with the nature of this action]. For instance, 
in connection with the Vishoajit sacrifice, we find that 
the desirable result proceeding from it is got at from 
sources other than its originative Injunction. Thus it is 
quite reasonable to assume details in connection even with 
a well-established injunction, specially when the needs of the 
Injunction are not supplied even by Mantras and Arthavádas. 

[An objection is raised] The revered Panini has laid 
down that Injunction is expressed only by the Injunctive and 
other cognate affixes. So that Yantras and Arthavadas, 
describing as they do only accomplished entities, can never 
express an injunction. If then, from the A7thavada, which is not 
directly injunctive, some sort of Injunction were deduced by 
means of an indirect interpretation put upon the Arthavada,— 
how could any reliance be placed upon such an Injunction ? 
In fact such an interpretation would lead to a syntactical split; 
specially as (in such arthavadas as they obtain a standing who 
perform the Réatrisatra) the — Rátris tra offerings do not 
necessarily stand in need of the ‘standing.’ In fact it is only 
a detail of the direct Injunction (and not that of the artha- 
vada) which can be accepted as indicated by supplementary 
sentences. As regards the prohibition of Theft, etc. (which 
has been sought to be deduced from the Arthavada passage 
‘the theft of gold, etc., etc.“), this will certainly be amenable 
to a direct Injunction ; and as in the event of the arthavada 
beinz made to yield the necessary injunction, syntactical split 
would be inevitable. Nor is there any analogy between the 
Vachastoma and the Astaka; for in the Vachastomu. sacrifice 
all the details are performed in accordance with injunctions 
deduced fro n mantras; while in the ease of the Aglakā there 
are no grounds for regarding the manira as indicative of any 
details of performance. Further, no indicative power of the 
mantra can prompt one to any course of action, unless there 
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is some sort of a general connection; and in the case in 
question there is no such connection either of context or of 
any such factor." 

*To the above objection the following reply is given by 
those who hold the view that «thavddas also are the source 
of Dharma :—(a) In the case of the passage “they obtain a 
standing, etc., even though there is no directly injunctive 
agency in the form of the Injunctive affix and the rest, yet the 
idea of injunction is held to be supplied by the conjugational 
affix let (in the verb *'upayanti," offer). (b, Similarly 
in the ease of the verb “patantt” they fall" (occurring 
in the passage Theft of gold, etc.“), or in that of the 
verb use corrupt words" (occurring in another arthavada 
passage). (c) In connection with the Vachastoma, we have the 
distinct injunction beginning with the expression sarvadasha- 
tayth anubruyat,’—this name “ dashatayi being applied to the 
ten Rk. verses selected each out of the ten mandalas of the 
Rgveda. (d) As regards the general connection (of the mantra) 
with the action, this is said to be brought about by the force of 
the Name,—the Grhyamantras being named after the acts (with 
which they are connected). (e) As regards the arthavada 
passage Theft of gold, etc., etc.," that this is subservient 
to the Science of the Five Fires is indicated by the fact 
that it contains a deprecation of the said Theft, etc.; and this 
cannot be possible except when the Prohibition (of the Theft, 
etc.) is also implied. That the passage is subservient to the 
Science of Five Fires is indicated by the trend of the whole 
context; and the idea that the Theft, etc., should not be done 
serves to emphasise the said subserviency; and there is no 
incompatibility between these two [the idea of subserviency 
and that the acts should not he done]. Lastly, as regards the 
view that the Vedic texts in corroboration of the Smrti rules 
have always been inferred (and never actually found by 
any one in the Veda),—it stands on the same footing as the 
notion of long-standing tradition ; both would be of the nature 
of the “ blind following the blind”; and we do not perceive 
any difference between these two views.“ 
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From all this it follows that when Gautama speaks of the 
Householder's Life being ‘directly enjoined’ (by the Veda), 
what he means is that the words of the Veda enjoin it directly, 
without the intervention of any other process; that which is 
cognised immediately after the hearing of the words is said 
to be ‘directly known’; while after something has been 
cognised, if the reflection over the capacities of that thing 
leads to the cognition of another thing, this latter is not said 
to be ‘directly perceived.’ Thus everything becomes duly 
established. 


[Having discussed the idea expressed by the expression 
‘Smrtishilé cha tadvidam, the Author next proceeds to 
explain the words themselves|—‘ Smrtishilé tadvidam,’ ‘ the 
conscientious ve-vollection of those versed in the Veda,’— 
The compound ‘smrtishilé’ stands for ‘Smrti and shila.’— 
‘Shila’ has been explained as the abandoning of love and 
hate; and this is a ‘root of a Dharma,’—not like the Veda 
and Smrti, which are ‘root of Dharma’ jn the sense of being 
the source of knowledge of Dharma,—hut in the sense that 
itisa means of accomplishing Dharma; for by abandoning 
love and hate one acquires merit (Dharma). 

Question :—'* Dharma has been described as what leads to 
welfare; and certainly the abandoning of love and hate is 
itself of that character (of Dharma); so that there being no 
difference between the two (i.e, between Dharma and the 
abandoning of love and hate), how can it be said that the 
said abandoning accomplishes Dharma ?” 

Answer :—We have already pointed out that the authors 
of Smrtis use the term ‘dharma,’ sometimes in the sense of 
acts which form the subjects of Injunctions and Prohibitions 
(i.e., meritorious and unmeritorious deeds), and also sometimes 
in the sense of that peculiar thing (force, i. ., merit) which 
proceeds from the performance of acts and continues to exist 
uptil it has brought its reward (to the doer). That there is 
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such a thing as this latter can be believed only on the 
authority of the scriptures. If the sacrificial performance 
were to disappear without bringing about any such force, 
then, how could its results appear at some remote period 
of time? It is this peculiar something that is meant 
by the term ‘dharma’ here [when it is said that ‘the 
abandoning of love and hate accomplishes Dharma.’| And 
certainly the said ‘Shi/a’ is the ‘root’ of Dharma in 
this sense; so that there is nothing incongruous in this. The 
use of the word Dharma in this sense is common; e. g., in 
the verse Dharma is the only friend that accompanies one 
even on death’ (Manu, 8.17). Since the act disappears imme- 
diately after it has been done, how could it continue to exist 
at any other time (as mentioned in this verse) ? 

Some people bring forward the following objection :—“ As 
a matter of fact, everything that is enjoined in the Veda 
and in the Smrtis is the source of Dharma; and since * Shila' 
also is included among the acts thus enjoined, there is no 
point in mentioning it separately. In fact Manu himself is 
going to enjoin it in the following verse—* Day and night 
one should take care to subdue the senses’ (7.44),—and 
again—' When the mind has been subdued, the two groups 
of five become subdued.’ And it is this ‘subjugation of the 
mind’ which constitutes the ‘abandoning of love and hate,’ 
as we shall explain later on.” 

Some writers answer this by saying that ‘ Shila’ has been 
separately mentioned with a view to indicate its superior 
importance; it is something that comes useful in the per- 
formance of all acts; and is important also by itself; being 
just like the Agnihotra and such other acts; and further, it 
is a Dharma’ for all castes and conditions. It is for these 
reasons that it has been specifically mentioned in the present 
verse, which sets forth the mest general conception of 
Dharma. 

Our explanation however is as follows :—‘ Shila’ stands 
for Samadhi, ‘composure of the mind’; the root ‘Shil’ signi- 
fies ‘composing,’ and ‘ composure’ is a property of the mind; 
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so that Shila’ here stands for the withdrawing of the mind 
from other things and concentrating it upon what is enjoined 
in the scriptures. 

The copulative compound (“ Smrtishilé’) connotes inter- 
dependence; hence what is meant to be the ‘ source of Dharma’ 
is ‘Smrti’ (Recollection) and ‘shila’? (composed mind, Con- 
science) as interdependent; and ‘shite’ does not stand for 
being the means of accomplishing Dharma (as explained by 
some people, above). The sense therefore comes to be that 
what is the ‘source of Dharma’ is Conscientious Recollection, 
and not mere Recollection. Hence, even though some persons 
may be ‘ versed in the Veda, yet any recollection that they 
may have at a time when they are not duly attentive to the 
subject cannot be regarded as a valid source of knowledge of 
Dharma; and this for the simple reason that unless people 
have fixed their attention upon what is prescribed in the 
scriptures, they are liable to fall into error. 

As regards the particle ‘cha’ found in the verse, this should 
be construed after the term ‘tadvidām, ‘of people versed in 
the Veda’ ; and it is due to the exigencies of metre that it 
has been placed before that term. "This particle has & copu- 
lative force; and since nothing that has gone before can be 
copulated, it serves to bring in here the epithet ‘ sadhunam’ 
(good, righteous) that comes next. So that there are three 
qualifications intended here : the ‘ Recollection’ that is autho- 
ritative is of such persons as (1) are learned, having learnt 
the sciences from a qualified teacher (tadvidam), (2) are atten- 
tive to what is prescribed in the scriptures (shila) and (3) are 
in the habit of acting up to the injunctions of the scriptures 
(sidhu, good, righteous). It has been declared that all these 
qualifications existed in Manu and other writers (of Smrtis). 
If it were not so, then it would never have been possible for 
their words to have been accepted by the wise. 

“If this is what is meant, it should be stated clearly, in. 
the form ‘ the words of Manu and others, are the sources of 
Dharma’; what is the use of setting forth the characteristics 
(of the writers) ?” 
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True; but there might be persons who may not agree to 
the words of Manu and others being authoritative; and it is 
with reference to such persons that the text has set forth the 
well-éstablished grounds for regarding them as trustworthy. 
Even. at the present day, a man who is possessed of the quali- 
fications mentioned in the text, has his words accepted with 
the same amount of trust and confidence as the words of 
Manu and others; as we find in cases where learncd men 
pronounce their opinion upon the precise character of the 
expiatory rite to be performed by one who has committed a 
certain sin. In fact a person possessed of the said quali- 
fications has ever been recognised as constituting the ‘parigad ’ 
‘court,’ by himself alone: The Brihmana should act up to 
that Dharma which even a single person learned in the Vedas 
should declare to be Dharma’—says Manu (12.113). For 
these reasons, there can be no reasonable ground for enume- 
rating the names of ‘ Recollectors,’ as ‘Manu, Visnu, Yama, 
Angiras’ and so forth. For we find that many such persons 
as Paithinasi, Baudhayana, Prachétas and the rest are recog- 
nised by the wise and learned as reliable ‘ Recollectors,’ and 
yet these names are not found in any of the lists (supplied 
by various Smrtis). 

What thus the words Sm;tishilé cha tadvidim’ mean is 
that ‘ when a person is found to be recognised and spoken of 
by all wise and learned persons as endowed with the said 
qualifications, and they also accept a certain work as really 
by that person,—the word of such a person (and of the work 
composed by him), even though proceeding from a human 
source, should be recognised as an authoritative source of the 
knowledge of Dharma. So that even at the present day if 
there were a person possessed of the said qualifications, and 
he were to compose a work by reason of just those qualifica- 
tions, then for later generations they would be accepted to 
be just as authoritative as the. words of Manu and others. 
People of the present generation—who would be contempo- 
raries of the said writer—would not derive their knowledge 
of Dharma from the words of such a writer, because the 
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sources of information available to him would be all available 
to them also. Hence it is that until a teacher of the present 
day clearly indicates the source from which he has derived a 
certain information, learned people do not accept his word 
as reliable. When however he has pointed out his source 
and his work has been accepted as authoritative, then at some 
future time if the case of his work be found to be analogous 
to that of the smrti rules regarding Astaká and other acts 
(whose basis in the Veda we of the present day cannot find), 
it would be only right to infer its authoritative character 
from the fact of its being accepted by the wise and the learned 
(which fact could not be explained except on the hasis of its 
being duly authoritative). 


s Achüraschaiva sadhiinim’ * The practice of Good Men’;— 
the particle ‘cha’ connects the epithet * vedavidam’ (of persons 
versed in the Veda) with this phrase also. Ihese two quali- 
fications (‘ goodness’ and ‘Vedic learning") indicate the 
* Shigta,’ ‘the cultured man.’ ‘The practice of cultured men 
also is ‘source of Dharma.’—‘ Practice’ means conduct, beha- 
viour. When, in regard to any action, there are no Vedic or 
Smrti statements, but cultured men are found to regard it as 
‘Dharma’ and do it,—then that act also should be accepted 
as ‘enjoined by the Veda,’ just like the act prescribed in the 
Smrti. To this category belong such acts as the following 
(a) the tying of the bracelet and such other auspicious rites 
performed during marriage, etc., (b) the worshipping of 
famous trees, Takaa, road-crossings and such thipgs, varying 
in various countries, done by the girl on her day of marriage, 
(c) the number of hair-locks kept on the head, varying with 
different countries; (d) the exact manner of attending on 
guests, teachers and other respectable persons, consisting in 
the addressing of sweet and agreeable words, saluting, rising to 
receive and so forth ; for instance, it is customary with some 
people to recite the Prsvi-siktu with grass in hand, when 
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handing over the horse consecrated for the Ashvamédha sacrifice. 
It is such customs that are meant by * Practice’ here. It is 
not possible to collect in any compilation all such practices, 
there being endless forms of them, varying with the diversities 
in the nature of men, caused by such variable circumstances 
as the calm or disturbed condition of their mind and so forth. 
The same act that may have been found, on several occasions, 
to be pleasing (to one person), may, on another occasion, 
turn out to be unpleasant (to another person). For instance, 
a house-holder may be in the habit of being in constant 
attendance upon his guests;—this may be quite pleasing to 
one guest, who may be pleased at finding the man attending 
upon him like a servant; but the same close attendance 
becomes unpleasant to another guest, who may feel—'the feeling 
of restraint caused by this man's constant presence is so galling 
that I do not find an opportunity to sit at ease.’ Hence, in 
corroboration of such ‘ Practices’ it is not possible for us 
to assume Vedic texts, corroborating them either collectively 
or individually. The Aęfalã and such other acts, on the other 
hand, have a fixed form; and hence we have Smrti rules 
regarding their performance. This is what constitutes the 
difference between Recollection’ and * Practice’ (Smrti and 
A chàra).. 


‘Atmanastugtiréva cha, Self-satisfaction also is source 
of Dharma’ is to be construed here also. This ‘self-satisfaction’ 
also is meant to be of those only who are ‘learned in the 
Veda and Good’ ( Védavidim sidhinam’). The fact of this 
* Self-satisfaction’ being source of Dharma’ has been held to 
be based upon the trustworthy character (of the people 
concerned). When such persons as are possessed of the stated 
qualifications (of being good and learned) have their mind 
satisfied with a certain act, and they do not feel any avetsion 
towards it, that act is Dharma.’ 
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“ But it may happen that a man's mind is satisfied with a 
prohibited (sinful) act; and this would have to be regarded as 
Dharma. Again, à man may have hesitation (and doubt) 
regarding what is enjoined in the Veda; and this latter would 
have to be regarded as «ot * Dharma.’ ” 

(a) As a matter of fact, the * self-satisfaction’ of the high- 
souled and extremely good men endowed with the said qualifica- 
tions, is possessed of such tremendous force that, under its 
influence Dharma’ may become Adharma’ and * dAdharma’ 
become * Dharma’; but this cannot be so in the case of men 
tainted with love and hate, etc. Whatever goes into a salt-mine, 
becomes transformed into salt; similarly everything is 
rendered pure by the unpremeditated ‘self-satisfaction’ of 
persons learned in the Veda. [The mere fact of an act being 
prohibited does dot make it Adharma] for though the holding 
of the Sodashi vessel’ has been prohibited at the Atirātra 
sacrifice, yet when the holding comes to be done, in accordance 
with a Vedic injunction, it is not sinful. But in the present 
case, there is no question of option, as there is in the case of the 
‘holding of the Sodashi, What happens in this case is that 
the Prohibitions take effect in regard to all cases except the 
one that falls within the purview of the said * self-satisfaction.' 

(b) Or (the second answer to the objection is that), people 
like those mentioned in the verse can never feel any 
self-satisfaction at what is Adharma.“ The mongoose bites 
only that herb which is an antidote of poison, and not any 
other herb; hence the notion that ‘ Deter herb is bitten 
by the mongoose is destructive of poison.’ 

(c) (Thirdly) The revered teachers have explained as 
follows:—What is meant is that, in cases of optional. 
alternatives, that alternative should be adopted in regard to 
which the mind feels satisfied. It is in accordance with this 
that the Anthor will say later on, in connection with the 
purification of things and expiatory rites—‘the penance 
should be performed until the mind may feel satisfied.’ 

(d) Or, what is said in the Text may be taken as ruling 
out the unbelieving Atheist; as a matter of fact, the Atheist. 
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does not feel any ‘self-satisfaction’ in doing even those 
acts that are enjoined in the Veda; hence such acts though 
done by him are absolutely useless. 

(e) Or, what the Text teaches is that in the performance 
of all acts, one should have a tranquil mind ;i.e., at the time 
of doing anything one should keep his mind free from anger, 
stupefaction, grief and so forth, and should remain happy. 
Hence like Sila this also is laid down as pertaining to all 
acts. 


VERSE VII 


WHATEVER DHARMA FOR WHATEVER PERSON HAS BEEN DES- 
CRIBED BY MANU,—ALL THIS IS DECLARED IN THE VEDA; 
SINCE. THE VEDA EMBODIES ALL KNOWLEDGE.—(7) 


Bhasya. 


This verse proceeds to make it clear how the authority of 
the Smrti (Recollection) is due to its connection with persons 
knowing the Veda. 

‘ Whatever Dharma’—duties relating to castes, duties 
relating to life-stages, duties relating to sacramental rites, in 
their general or special forms—‘ for whatever person’—for the 
Brühmana or other castes—* has been described by Manuy—'all 
thie is declared in the Veda i. e., is expounded in it; how this 
is done has been shown in the preceding verse. 

* Since the Veda em^odies all knowledge? ;—Veda is the 
cause, the source, of all that is worth knowing, in regard to 
superphysical things. The affix ‘mayat’ has been added in the 
sense that the Veda is made up of all knowledge; applying 
to ‘knowledge ’ the character of being the product of the 
Veda. When one thing is the product of another, the latter 
is spoken of as ‘embodying ’ the former, i.e., of the same nature 
as the other; and Veda, being the source of knowledge, is 
said to ‘embody’ it. According to the Sáskhya theory of the 
Product being always existent in the Cause, the Cause is of 
the same nature as the Product. 
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Or, the meaning may be that ‘the Veda proceeds from 
all knowledge’ as its source; the ‘mayat’ affix in this sense 
being used according to Panini’s Sara 4.3.81.—(7) 


VERSE VIII 


HAVING FULLY PERCEIVED ALL THIS WITH THE EYE OF KNOW- 
LEDGE, THE LEARNED MAN SHOULD ENTER UPON HIS OWN 
DUTIES, RESTING UPON THE AUTHORITY OF THE REVEALED 
Wonp.— (8) 


Bhasya. 


‘All this’—all things that ean be known, those that are 
created as well as those that are uncreated (eternal); all that 
is dealt with in the scriptures, what is amenable to perception 
and other ordinary means of knowledge, and also what is not 
so amenahle. | 

Inning perceived with the eye of knowledge, — in the 
shape of the learning of and pondering over the various 
sciences of Reasoning, Grammar, Philology, Mimámsà and 
the rest. The study of the scriptures is called the ‘eye’ in 
the sense that it is lite the eye, in being the instrument of 
knowledge; the similitude heing that * Dharma is known by 
means of scriptures in the same way as Colour is known hy 
means of the Eye.’ 

* Having pereeined i. b., after having ascertained by means 
of due consideration. 

* Resting upon the anthority of the Revealed Word.’—i.e., in 
accordance with the authority of the Veda. 

* Should enter upon his duties - . e., perform his dharma. 

After all the sciences have been studied, the trustworthy 
character becomes fully established, which is not done until 
the sciences have heen duly studied. When a man carefully 
ponders over the sciences, he comes to the conclusion that 
there are no grounds for believing in the authority of these 
sciences, while there are reasons for trusting the authority of 
the Veda. 

27 
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‘ Sarvam,’ ‘all,’ qualifies all that is to he known; and 
* mikhilam, ‘ fully,” is an adverb modifying the participle 
‘samovtksya,’ * having perceived. — Having fully perceived, — 
i.e., (1) having stated, in the form of the primd facie 
Argument, all possible semi-arguments in support of the 
view that the other sciences are authoritative,—or that the 
Veda is not  authoritative,—(2) having refuted those 
arguments by means of perfectly valid reasonings based upon 
the established theory,—when one states his own finally 
considered view, the final conclusion arrived at is that the Veda 
is authoritative ;—all this is what is implied by the term fully.’ 
Thus though the term ‘sarva’ and ‘ nikhila’ are synonyms, yet 
since they serve two distinct purposes, they are not regarded 
as being a needless repetition. 

The term ‘sva, ‘own’ is purely explanatory; what is the 
‘duty’ of one man is not the ‘duty’ of another.—(8) 


VERSE 1X 


FoR THE MAN PERFORMING THE DUTY LAID DOWN BY THE 
REVEALED WORD AND THE RECOLLECTIONS OBTAINS FAME 
HERF, AND AFTER DEATH, UNSURPASSED HAPPINESS.—(0) 


Bhasya, 

There might be some one who, being an unbeliever, might 
form the misconception that the acts laid down in the Veda 
are fruitless, and omit to dothem; hence witha view to 
induce such a man to undertake the performance of those 
acts, the Author, placing himself in the position of a friend, 
proceeds toindicate the. perceptible results that follow from 
the acts in question, to say nothing of other kinds of results. 

The man who performs the act, known as ‘duty,’ ‘Dharma, 
—which is ‘luid down by the Revealed Word and the Recollec- 
tions, —obtains ‘here,’ in this world, as long as he lives, ‘fame,’ 
praise, honour, regard; that is, all men respect him and 
love him as one ‘ who is firm in the rightful path and highly 
virtuous.’ 
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‘After death, —in another body he obtains that happi- 
ness ’ superior to which there is no other happiness. As a 
matter of fact, almost all the acts are prescribed in the Veda 
as to be done by one who desires Heaven; and ‘ Heaven’ stands 
for ‘unsurpassed happiness’ ; hence it is that the author speaks 
ef ‘ unsurpassed happiness.’ 

For these reasons, it isonly right that the unbeliever also, 
who seeks for nothing but visible results, should undertake 
the performance of the acts in question. This is the purport 
of the text.—(9) 


VERSE X 
THe VEDA SHOULD BE KNOWN AS THE ‘ REVEALED WORD,’ AND 
THE DIARMASHASTRA AS THE ‘RECOLLECTIONS’; IN ALL 
MATTERS, THESE TWO DO NOT DESERVE TO BE CRITICISED, AS 
IT IS OUT OF THESE THAT DHARMA SHONE FORTH.—(10) 


Bhisya. 

Objection :—“ Is this a treatise on the meanings of words, 
a lexicon,—like the works beginning with such words as 
Almabhih, Paramésthi (are the names of Brahma), and 
so forth,—that it is stated that ‘Revealed Word’ means the 
Veda, and ‘Recollections’ means the Dharmashastra ?” 

Answer :—In ordinary life, the Practices of Cultured Men’ 
are not regarded either as Revealed Word ' or as Recollec- 
tion,’ on the ground of their being not codified ; codified trea- 
tises alone are known as *Smptis, ‘Recollections’ ; and it is for 
the purpose of declaring that these Practices also are included 
under ‘Smrti’ that the author has set forth this verse. 

* Dharmashàstra, | *Dharma-ordinance, is that which 
serves the purpose of ‘ordaining’ (teaching) Dharma as to be 
done; and ‘Smrti? is that wherein Dharma is taught, 
i.e., laid down as to be done; and codification or non-codifica- 
tion is entirely immaterial. Now as a matter of fact a know- 
ledge of what should be done is derived from the Practices 
of Cultured Men also; so that these also come under ‘Smrti. 
Hence whenever mention is made of ‘Smrti’ in connection 
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with any matter, the Practices of Cultured Men should also 
be taken as included under the name. 

“Tf all Dharmashastra (‘ordinance of Dharma’) is Si, 
then the Veda also, which is the ‘ordinance of Dharma’ par 
excellence, would have to be regarded as Smeti,’—with a 
view to preclude the possibility of such an idea being enter- 
tained, the author has said—‘ The Veda should be known as 
the Revealed Word? Where the words conveying the 
Teaching of Dharma’ are directly perceived (heard), it is 
the ‘Revealed Word’; while where the words of Teaching 
are only collected, it is ‘Smpli’; and since this latter 
condition is also fulfilled by the ‘Practices of Cultured Men,’ 
this latter also comes under ‘Smzli’?; asa matter of fact, 
no authority can attach to any Practice, in corroboration 
whereof a Vedic text is not * recollected.’ 

Or, the mention of the ‘ Revealed Word’ may be explained 
as serving the purpose of showing that the Sueli is equal to 
the Peda. 

Question: — What is that common function of Revealed 
Word and Recollection which the present verse seeks to 
attribute to the Practices of Cultured Men?” 

Answer :—‘In all matters these tio should nol be eviti- 
cis; — These tivo '—1i.e., Revealed Word and Recollection. 
—'In all matters ’—i.e., even in regard to apparently iucon- 
ceivable things, such as are entirely beyond the scope of 
those means of knowledge that are applicable to perceptible 
things; e.g., (a) the sume act. of killing leads, in one case, to 
good, and while in another case it leads tosin ; (5; thedrinking 
of wine leads to Hell, while the drinking of Soma removes 
sin. In such matters, we should not proceed to discuss thc 
various pros wd cons. ‘Criticism’ consists in raising doubts 
and conceivingofcontrary views. For example—* If the act of 
killing is sinful, then since the act of killing is the same 
in all cases, that done in the course of Vedic sacrifices should 
also be sinful;—if the latter killing is a source of good, 
ordinary killing also should be conducive to good; the 
act being exactly the same in both cases." 


VERSE X: SOURCES OF KNOWLEDGE OF DHARMA 213 


What is prohibited here is that ‘criticism,’ in which we 
conceive of the form of an act to be quite the reverse of what 
isdeclared in the Veda, and proceeding to examine it by 
means of reasonings based upon false premisses, begin to 
insist on the conclusion thus arrived at. It is not meant to 
prohibit such enquiry and discussion as to whether the 
Primd Fucie View or the Fstablished Thesis is in due accord 
with the Veda. That such an inquiry is not meant to be 
prohibited is clear from what the author says later on— 
He alone, and none else, knows Dharma, who examines it 
by reasonings. (Manu, 12.106) 

Question :—“ Is this criticism prohibited with a view to 
some invisible (superphysical) results?“ 

We say—no. Because i£ was oul of these lico that Dharma 
shone for:h. [This is what is intended by the said prohibi- 
tion. | 

This assertion points out the fact that all the arguments, 
set forth by casuists in support of things contrary to what 
is laid down in the Veda, are fallacious. These arguments 
are of the following kind —“ The killing of animals in the 
course of Vedic sacrifices must be sinful, because it is killing, 
like any ordinary killing.”—Now that killing is sinful is 
learnt from no other source of knowledge except scriptures ; 
under the circumstances, no reason can be found to establish 
the sinfulness of killing until the scriptures have been 
accepted as authoritative; and when once the authority of the 
Veda has been admitted, it could not be reasonable to bring 
forward arguments against it, as this would invalidate the 
(aeknowledged) authority of scriptures ; and this would involve 
self-contradiction: at first the scriptures were admitted to be 
authoritative, and then subsequently they are held to be un- 
authoritative; and this opinion would be contrary to the 
person's own previous assertion,—no casuist ever says ‘my 
mother is childless’; aud it is also contrary to the seriptures. 

The Casuist might argue as follows :—Scripture is not 
authoritative; why then should contrariness to it be regarded 
as undesirable? That the scripture (Veda) is unauthoritative 
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is proved by such discrepancies as (a) untruthfulness, (b) in- 
consistency and (¢) repetition. (a) Such sacrifices as the 
Kariri (which is laid down as to be performed for obtaining 
rain) are performed by men desiring rain, but as a matter of 
fact no rain comes after the performance. As regards the 
rain that might come at some future time, it has been well 
said —' The Kà;iri having been performed during the autumn, 
when the cornfields were drying up, if the rain falls dur- 
ing the spring, this only leads to cattle-disease !’ Further, 
as regards the Jyotistoma and such other sacrifices, which 
are spoken ok as bringing their rewards at some future time, 
since the acts will have completely disappeared after 
performance, the assertion that their reward would come 
after a hundred years would be exactly like the confident 
assertion of the Vampirist. From this it is clear that 
the Veda is wuíruthful. (b) There is ‘inconsistency’ also: 
when it is said ‘libations should be offered after sunrise, 
if it were offered before sunrise, it would be clearly 
wrong; asit is said—'those who perform the Agnihotra 
before sunrise utter falsehood morning after morning.’ 
Then again, it is said ‘that the libations should be 
offered before the sun has risen, for (it is said) the 
offering made after sunrise would be like the offering of 
reception to the guest after he had gone.’ Now in the 
former we have the injunction of offering «after sunrise, and 
a deprecation of offering before sunrise, while in the latter 
we have the reverse. So that people are always in 
doubt as to which alternative they should adopt. (c) The 
same Agnihotra that is enjoined in one Vedic Rescension is 
found to be enjoined in another Rescension also; and it has 
been held (by the Mimàmsakas) that the act, mentioned in 
the various texts, is one and the same (Aguihotira). And 
this is a clear Repetition.” 

That there is no * untruthfulness? in the Veda is what js 
meant by the last quarter of the Verse (‘it was out of these 
that Dharma shone forth’). Because out of the Veda * Dharma 
alone—i.e., only that a certain act should be done, in the 
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form of sacrifice,—‘ shone forth,’ is expounded ; and it does 
not say anything definite in regard to the time at which the 
rewards shall appear; this is clear from the fact that the 
passages that speak of rewards do not make mention of any 
time; all that we learn from the Injunction is that a certain 
result shall follow, and the Injunction does not specify the 
time. As a matter of fact, divisions of time, past, present 
and future, are related to what is expressed by the verbal 
root; while the Result is not denoted by the verbal root at 
all; it is only implied by the Injunction ; what is denoted 
by the verbal root (i.e, the act of 'sacrifice") is actually 
accomplished at the time (of the performance), in the form 
of the offering of a substance for the benefit of a certain 
deity,—the fulfilment of this offering appearing in the form 
of the transformation of the substance offered (into the fire, 
for instance). Further in ordinary life also, we find that 
when a person, who is an obedient servant of another, is 
directed to go to a certain place, he at once obeys the order ; 
though as regards his wages, in some cases he may obtain it 
at the very beginning ; but also sometimes during the act, or 
even after the act has been accomplished ; and then also he 
may get them on the same day, or the next day, or at some 
future time. In the same manner, there is no limit as to 
the time at which the results spoken of in the scriptures 
will appear; all that is meant is that (by the performance 
of the act) the result, in the shape of Heaven, Rain or so 
forth, is brought within reach, —and not that they appear 
on the very same day. Then again, just as there are 
obstacles in the way of the realising of results of acts done in 
the ordinary course of life, so there are also in the case of 
the acts prescribed by the Veda,—such obstacles consisting 
of past sins and so forth. This (possibility of the Rain not 
coming immediately after the act) is clearly shown in the 
Veda itself when it says if the rain should not come, the 
man should continue as before.“ And as regards the 
Sarvasvara sacrifice (which is laid down as leading the per- 
former to heaven), people have explained that the reward does 
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not consist in the immediate entrance to Heaven, in fact it 
consists in what the man actually desires, and the desire is 
in the form may I reach heaven without difficulty i. e., 
after death ; immediate trauslation to heaven would mean 
immediate death, which no man desires]. | 

As regards the argument that there is no difference 
in the act of killing as done in ordinary life and as done 
during a Vedic sacrifice,——what has to be borne in mind is 
the faet that the sinfulness of the act of killing is known 
only from the scriptures, it is not amenable to perception or 
any ordinary means of knowledge ; and there is certainly a 
difference: the ordinary killing is prompted by passion, while 
the sacrificial killing is prompted by Vedic Injunction; and 
as the killing of the animal offered to Agni-Soma is prompted 
by the Vedic Injunction, this constitutes a great difference. 
From all this it is clear that in the Veda there is nothing 
‘untruthful. ’ 

As regards ‘Inconsistency’ (which is the second point 
urged against the Veda), the Author is going to ‘answer it 
in the text itself (Verses 14-15 helow).—(10) 


VERSE XI 


IF A TWICE-BORN PERSON, RELYING UPON THE SCIENCE OF 
DIALECTICS, SHOULD DISREGARD THESE TWO SOURCES, HE 
SHOULD BE CAST OUT BY GOOD MEN,—THE DETRACTOR OF 
THE VEDA BEING AN INFIDEL.—(11) 


Bhasya. 


On the ground of ‘untruthfulness’ and ‘ unreliability ' 
if a twice-born person, relying upon the science of diaiectics ;— 
the ‘science of dialectics ’ here stands forthe polemical works 
writien by Atheists, treatises of Bauddhas and Charvcakas, in 
which it is repeatedly proclaimed that “the Veda is con- 
ducive to sin " ;—relying upon such a science, if one should 
scorn the Veda; e, when advised by some one to desist 
from a certain course of action which is sinful according to 
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the Veda and the Smrti, in the words—* Do not do this, 
itis prohibited by the Veda,'—if he disregards this advice and 
persists in doing it, saying, * what if it is prohibited in the 
Veda or in the Smrtis ? They are not at all authoritative ' ;— 
even without saying this, if he should even think in this 
manner,—and if he is found to pay much attention to the 
science of dialectics ;—such a person should be cast out by the 
good—despised by all cultured persons—out of such acts 
as ‘officiating at sacrifices,’ ‘teaching,’ ‘honours of a 
guest and so forth. Since the text does not specify the 
acts (from which the man should be kept out), it follows 
that he should be kept out of all those acts that are fit 
for the learned. And the reason for this lies in the fact 
that it is only the ignorant man, whose mind is uncultured 
and who smacks of the polemic, that can speak as above 
(in deprecation of the Veda); and to the said acts (of 
officiating, etc.) it is only the learned man that ean be 
entitled. It is in view of this that such ‘ criticism’ has been 
prohibited in the preceding verse,—such criticism being due 
to want of respect,—and it does not deprecate such inquiry 
as might be instituted for the purpose of elucidating the true 
meaniug of the Veda. 

It is in view of all this that the author states the reason 
for what he has asserted-— The detraclor of the Veda being 


an infidel? ‘Thus the man, who would set forth arguments 
in support of the view that‘ the Veda is unauthoritative,’ 
only by way of a primd fucie statement, would not be an 
‘infidel ? ; because such statement of the arguments would 
be made only for the purpose of strengthening the final 
conclusion (that the Veda is authoritative). 

The text speaking of the * delractor of the Fede, has 
not mentioned the Smyli; but the idea is that both stand 
on the same footing, and both equally form the subject- 
matter of the context; hence the mention of any one. of 
them implies both. 

Some people might however take the term Veda (in the 
expression detractor of the Veda °) to be actually restricted to 

28 
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the Veda only, and they would thence conclude that ‘ the 
detractor of Smytis should not be cast out, the casting out in 
this verse being declared for the ‘ detractor of the Veda 


only. With a view to such people the Author adds the 
following verse.—(11) 


“VERSE XII 
THe VEDA, THE SMRTI, THE PRACTICE OF CULTURED MEN, 


AND WHAT IS AGREEABLE TO ONESELF—THESE DIRECTLY 


CONSTITUTE THE FOURFOLD MEANS OF KNOWING DHA NM“. 
(12) 


Bhasya. 

There is no difference here. ‘The prohibition of detracting 
the Veda implies that there should be casting out of also onc 
who detracts the Smrti, the Practiceof Cultured Men and Self- 
satisfaction. These also describe only such Dharma as is 
based upon the Veda; hence the detractor of these is also 
the ‘ detractor of the Veda.’ 

Objection :—" There is no need for having both the 
verses ; a single verse would have been sufficient, somewhat 
to the following effect :—‘ the twice-born person, who, relying 
upon the Science of Dialecties, should scorn the sources of 
Dharma, beginning with Veda and ending with Self-satisfac- 
tion, should be cast out by all good men, on account of his 
being an infidel." 

Our answer to the above is as follows: — Teachers do not 
mind the burdening (prolexity) oftheir works ; what they make 
every effort to avoid is the burdening of the intellect (of the 
learner); as it is the latter which interferes with the right 
understanding of Dharma; and this misunderstanding ob- 
structs the fulfilment of the ends of man. 

Then again, even if the author had mentioned all the 
four sources of Dharma (as suggested hy the objector), some 
people might still argue thus—“ the author should have men- 
tioned the Veda only, all Dharma being based upon the Veda.” 
Hence it is for the purpose of clearness that the author has 
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stated the matter in both ways: the former verse being 
intended for those who like brevity, and both the verses for 
other persons. 

‘What is agreeable to oneself’ is the same as the ‘self- 
satisfaction spoken of before. The term oneself is added 
only for filling up the metre. 

* These constitute directly the means of knowing Dharma'— 
‘ Lakgana’ means cause, indicator; and Sense-Perception 
is not the means of knowing Dharma, as some people have 
held, speaking of (the sages as) ‘ persons who have directly 
perceived Dharma. | 

In the compound * Chaturvidham, ‘fourfold, the term 
vidhã means kind, form. As a matter of fact, Veda is the 
only source of knowledge of Dharma, and Smrti and the rest 
are only so many forms of the Veda. 

Other people have explained this second verse as serving 
the purpose of recapitulating (all that has been said regarding 
the sources of Dharma). The description of the means of 
knowing Dharma having been finished, it is the end 
of this section that is indicated by the repetition (contained 
in the present verse). Such is the fashion with treatises 
on the Vedaingas; e.g., ‘samsthajapénopatigthanté upa- 
tugthanté’ (where ‘ upatisthanté’ is repeated for indicating 
the end of the scction); and when the author sets forth the 
second verse he has in his mind the sum-total of all 
that has been said in the present section. It is just as the 
Naiyayikas, having propounded the Proposition that ‘ Word is 
non-eternal,’ set forth the reasons in support of it, and 
then re-iterate the conclusion, saying ‘ therefore word is 
non-eternal.’ In fact such is the way of all writers ; e.g., the 
author of the  Jfahabhágya (Patāñjali) also sometimes 
states the Sūtra or the Vartika, and having explained it, 
repeats it again.— /12) 


220 MANUSMRTI : DISCOURSE II 


VERSE XIII 


THE KNOWLEDGE OF DHARMA IS ORDAINED FOR THOSE WHO 
ARE NOT ADDICTED TO THE PURSUIT OF WEALTH AND 
PLEASURES ; AND FOR THOSE SEEKING FOR THE KNOWLEDGE 
OF DHARMA, THE REVEALED WORD IS THE. HIGIIEST AUTHO- 
RITY.— (13) 


Bhisya. 


* Wealth ’ stands for cattle, land, gold and so forth, and 
* addiction’ to it means being entirely taken up with the 
undertaking of cultivation, service, etc., for the purpose of 
acquiring and accumulating wealth. 

* Pleasures’ stands for sexual pleasures ; and addiction 
to these means constant recourse to it, as also to its accom- 
paniments in the shape of singing and musie, otc. 

For people who are devoid of these (wealth and pleasures), 
* the knowledge of Dh^ri.a, the true understanding of Dharma, 
‘is ordained,’ specially propounded, accomplished; the 
verb re is derived from the root dhin to accom- 
plish. 

Objection.— How is it that people addicted to wealth 
and pleasures can have no knowledge of ‘ Dharma?’ In 
fact such persons also, as time permits them, can obtain 
some knowledge of Dharma,—by listening at the time of 
eating and at such times as do not interfere with their pur- 
suit of wealth and pleasure, to stories and to the precept or 
example of others (who know Dharma).” 

In view of the above objection, the author has added the 
words for those who seek the knowledge of Dharma,’ etc. 
The chief authority for Dharra is the Veda; and the Veda 
can never be understood by the persons referred to. It is 
extremely difficult to comprehend «nd for its due compre- 
hension it requires the thorough study of the sciences of 
Nigama (Vedic commentaries), Nirukla (Philology), Vyakarana 
(Grammar), Tarka (Logic) Purina (History) and  Minamsa 
(Exigetics), And this entire mass of literature can never 
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be acquired by a man unless he renounces all other activities. 
What ean be learnt from stories and examples are only a 
few stray Dharmas, and not the entire body of Dharma, in 
the shape of the performance of the -Jyotistoma and 
other sacrifices, along with all its accessory details, which 
ean be learnt only from the Veda and the other sources of 
Dharma. It is in view of all this that the text says— 
‘the Revealed Word is the highest authority” This how- 
ever is not meant to take away the force of ‘ Example ’ as 
a source of knowledge. 

What is stated in the text is corroborated by the following 
well-known saying—' He alone acquires learning who shuns 
wealth like snake, sweetmeats like poison, and women like 
evil spirits ? 


[Another explanation of the verse.] 


According to others again the expression arthakama stands 
for hankering after visible rewards ;—and for people addicted 
to these,—those who hanker after honour, fame, cte., and who, 
seeking after visible results, have no other end in life save 
worldly advancement— the knowledge of Dharma, i.e., per- 
formance of Dharma,’—is not ‘ ordained,’ taught. The term 
jana (‘knowledge’) stands for that in which the act 
becomes recognised ' (jd asmin), i. e., its performance; it is 
only when the Dharma is performed that it becomes clearly 
manifest, clearer indeed than that comprehended at the time 
that the scriptures are studied, It is for this reason that it 
is the performance that is spoken of as giana,’ knowledge. 
What the text means therefore is this:— Even though the 
performance of Dharma brings worldly advancement, yet one 
should not undertake it entirely with a view to that fame; 
it should be undertaken with the sole idea that it is pres- 
cribed by the scriptures. ‘The act having been done with 
this idea, if some visible result also follows, it may do so, 
but it is not what is thought of by the man. In fact the 
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Veda itself describes the result following from Vedic study 
as fame and worldly advancement,’ in the passage — the 
world progressing endows him with four things —honour, 
gifts, freedom from taxes and freedom from death.“ To the 
same effect is the following saying— The water supplied 
for the growth of sugar-cane waters also the grasses and creepers, 
in the same manner when a man treads the path of Dharma, 
he also obtains fame, pleasure and riches.’ 

Ohjection.—' When the act is endowed with a certain 
faculty, it does not lose that faculty, even though it may be 
performed with some other end in view; it must always 
bring about its natural effects; e.g., even though one may 
drink poison, with the idea that it is an efficacious medicine, 
yet it does not fail to kill him. Similarly even though the act 
may be done with a view to some visible reward, yet it 
cannot fail to bring about the invisible results mentioned in 
‘the scriptures. Why then should you have this aversion, 
which makes you assert that an act should not be undertaken 
with a view to worldly advancement ?” 

It is in view of this objection that the text adds—‘For those 
seeking for the knowledge of Dharma, the Revealed Word is 
the highest authority.” And what this means is that ‘ those 
who seek for visible rewards do not obtain any invisible re- 
ward,—and it is not only that he does not obtain the 
invisible result, he commits sin also by being addicted to 
what is prohibited.'—(13) 


IV. Conflict of Authorities. 
VERSE XIV 


WHERE THERE Is CONFLICT BETWEEN TWO VEDIC TEXTS, BOTH 
ARE HELD TO BE DHARMA; BOTH HAVE BEEN RIGHTLY 
PRONOUNCED BY THE WISE TO BE DHARMA.—(14) 


Bhasya. 


The objection urged above (in the Bhagya on Verse 10) 
is answered here. ma 

When ‘ between two Vedic texta? there is ‘conflict, —i. e., 
setting forth of contrary facts, —e.g., what is declared to 
be ‘Dharma’ by one text is pronounced to be ‘adharma’ by 
another ;—in such cases both are Dharma,—i.e., to be per- 
formed as optional alternatives. The authoritative strength of 
the two texts is equal; hence it cannot be discerned which is 
reliable and which is not. Thus the conflict being between 
two equally authoritative texts bearing upon the same subject, 
there must be option. 

Objection.—“ The text speaks of both being Dharma, which 
means that there should be combination (and not option); as it 
is only when there is combination that both could he Dharma; 
otherwise (i.e, if there were option), only one of them could 
be Dharma. (at a time).“ 

We deny this. The use of the word both is incompatible 
with separate performance (even acts performed one after 
the other, and not conjointly. can be spoken of as *both?); 
the word does not necessarily denote two things taken together. 

Further, option is distinctly the reasonable course to adopt. 
The action known as ‘ 4gnihotra’ is one only; and with 
reference to this single act, three points of time have been laid 
down; now the «ction forms the primary factor, the time comes 
in only asa subordinate element; nor is it possible to adopt 
all the three points of time in connection with any single 
performance; nor again can it be right to repeat the 
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performance for the sake of the time; as it is never right to 
repeat the primary for the sake of the secondary factor. 
From all this it follows that option is most reasonable, as 
declared in the words ‘whenever there is conflict between 
authorities of equal force, there is option.’ (Gautama, 1.3.) 

* Both have been proclaimed to be Dharma. — What is the 
difference between this statement and the former one, ‘both 
are Dharma’?” 

Therc is no difference; in the former statement, the author 
has stated his own opinion, and in the latter he supports 
his opinion by the opinion of other teachers, by pointing 
out that ‘this is what has also been proclaimed by other 
wise men.’ —(14) 


VERSE XV 


AT SUNRISE, OR BEFORE SUNRISE, OR AT EARLY DAWN,—THE 
SACRIFICIAL ACT MAY BE PERFORMED AT ANY TIME,—SUCH 
IS THE PRONOUNCEMENT OF THE VepA.—(15) 


Bhasya. 


This is an instance of the ‘conflict’ spoken of in the 
preceding verse. 

In regard to the offering of the Agnihotra-libations, all 
these three points of time have been prescribed,—and the 
injunction of each of these deprecates the others; and the 
sense of these Vedic texts is that ‘the sacrificial act may be 
performed at any time’ ;—in all ways the offering proceeds, że., 
it should proceed. As regards the deprecation of the offering 
done after suurise (which is found in the text enjoining the 
time before sunrise), this deprecation is not meant to be an 
interdict; it is only meant to be an injunction of the offering 
before sunrise, Similarly in the other cases. Thus what is 
meant is that the act may be performed at any one of the 
three points of time; and the command of the seriptures be. 
comes fulfilled by the offering being done at any one time. 
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* Such is the pronouncement of the Peda. — This is what 
is meant by the Vedic declaration ; and it does not mean that 
what is deprecated is interdicted. 

The ‘ sacrificial act’ spoken of here is what is known as 
the ‘Agnihotra-homa’; there is not much difference between 
‘yāga’ (a sacrifice) and ‘Aoma’ (libation-pouring). When one 
renounces his proprietary right over a substance in favour 
of a certain deity,—the idea in his mind being ‘this 
belongs to the deity now, and not to me,'—this is what con- 
stitutes ‘yaga,’ ‘sacrifice’; and exactly the same is the form 
of ‘Homa,’ ‘Pouring of libation,“ also. The only difference 
is that in Moma there is the additional factor of the substance 
being thrown, deposited in a specified manner, in fire or 
some such receptacle. It is in view of this similarity that the 
Ioma is spoken of here as yajña. That this is so is proved 
hy the fact that the three points of time spoken of have been 
prescribed in the Veda in connection with Homa, and not all 
kinds of sacrifice. 

The expressions /e (‘after sunrise’) and the rest are 
to be taken as parts of, and as standing for, such declarations 
as ‘udit@ hotavyam’ (‘the Homa should be performed after 
sunrise’) and so forth;—the construction being that ‘the 
meaning of the declaration that the Homa should be per- 
formed after sunrise, not before it, ete., ete., is as follows.’ 

By the compound word ‘samayadhyusita’ the time of early 
dawn is meant. Others have taken it as consisting of two 
words: ‘samaya@’ meaning near, requires its correlative in 
the shape of something that is near; and since the two points 
of time mentioned in the sentence are those ‘before’ and 
‘after sunrise,’ the required correlative in the present instance 
is the time of twilight. ‘Adhyusitx’ stands for the time of 
departure of the night, and means ‘at the departure of night.’ 
[So the compound means ‘that twilight which comes after 
the departure of night.’ ] 

The words of the text are intended to quote the words 
of the Veda, which are found to be read in one form in one 
text, and in another form in another text; so that whether 
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the expression ‘samayddhyugita’ is one word or two words 
can be ascertained only from the original texts. 

Thus then, the same act of Homa being laid down in the 
Veda as to be done optionally at any one of the three points 
of time, there is no inconsistency. It is only in connection with 
two accomplished entities that, when found to be incompatible 
with one another, they are held to be ‘inconsistent’; the 
same cannot be true in connection with things still to he 
accomplished [and all actions belong to this latter category]. 
For what has got to be accomplished may be accomplished 
either in one way or another; and how could there be 
any inconsistency in this ? 

In the case of conflicting Smrti-texts also, the most 
reasonable view to take is that they lay down optional 
alternatives.—(15) 


V. Persons entitled to the Performance of Dharma. 


VERSE XVI 


THAT PERSON ALONE, AND NONE OTHER, SHOULD BE REGARDED 
AS ENTITLED ro THE SCRIPTURE, FOR WHOM THE SACRAMENTS 
BEGINNING WITH CONCEPTION AND ENDING WITH THE 
CREMATORIUM, ARE PRESCRIBED AS TO BE DONE WITH 
MANTRAS.—(16) 


Bhiisya. | 

In Adhyàya I (Verse 103) are found the words this should 
be studied by the learned Brahmana’; and though this is a mere 
Arthavüda, yet the presence of the potential affix ‘tavya’ (in 
the term ‘adhyétavyam’) might lead people into the mistake 
that it is an Injunction; and in that case the Ksattriya and 
Vaishya would be precluded from the study. It is with 
a view to preclude this possibility that wo have the present 
verse, which shows the capability of the Kghattriya and the 
Vaishya also to study. 

The older commentators have also taken this verse as 
serving to preclude the possibility of the Shidra studying 
the scripture, which he might be tempted to do. 

The term ‘ scripture’ here stands for the compilation by 
Manu, 

* Enlitlled,—the ‘title’ meant here consists in the idea 
that ‘this should be done by me. But no ‘collection of 
words ’—which is an accomplished entity—can be regarded 
as ‘to be done’; nor, on the other hand, can any action be 
regarded as ‘to be accomplished,’ except as related to 
a certain substance. Hence the ‘title’ is understood to per- 
tain to a certain action relating to the scripture. Now in the 
present context, the action intended is not found to be either 
making, or being, or existing ; as for being and existing, 
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tney both mean ‘to be’; so that if these were the action 
meant, the meaning would be— one should undertake the 
being or the existing, as related to the scripture’; but as a 
matter of fact tlie being of one thing cannot be undertaken 
by another. The action of ‘making’ also would not be 
applicable ; because so far as the words are concerned, all are 
eternal (and as such cannot be made); while as regards sen- 
tences, they have been already made by another person (the 
author of the scripture). From all this it follows that the 
action intended is that of studying as pertaining to the scrip- 
ture. So that the meaning comes to be this—‘the man is 
entitled to the study of the scripture’; and just as to the 
studying, so also to the learning of its meaning. 

“ In as much as the work of Manu has had a beginning 
in time, how could any injunction relating to it (as the present 
verse is supposed to be) be based upon the Veda, which is 
beginningless ? ” 

Our answer is as follows: — It is quite open to us to infer 
some such general (Vedic) injunction as that ‘the Shüdra 
should not study such sentences as serve to expound the 
scriptures.’ Further, these statements of the expounders of 
the Veda that serve to explain Vedic texts beara certain resem- 
blance to these texts; and hence they are as much the subject 
of a beginningless tradition as the Vedic texts themselves. 

What forms the subject-matter of the scriptures is actual 
performance, and to this all the four castes are entitled 
[though to the study of the scriptures the three twice-born 
castes alone are entitled]. 

“ If such be the case, then it would be permissible for the 
Shüdra to perform all those acts which are prescribed in a 
general manner, without reference to any specified persons." 

How this contingency does, not arise we shall show, as 
occasion arises. 

Objection :— When the Shidra is not entitled to study 
the scripture and learn its meaning, how can he be entitled 
to the performance of the acts therein prescribed? Unless 
the man knows the exact form of the act, he cannot do it ; 
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unless he studies the scriptures, he cannot know what is 
contained in them ; and no unlearned person is entitled to the 
performance of any (religious) act." 

True; but the requisite knowledge can be obtained from 
the advice of other persons. The SAudrc« may be dependent 
upon a Bráhmana ; or a Bräh mana may be doing the work 
of instructing people for payment; and such a Brühmana 
might very well instruct the Shüdra to ‘do this, after having 
done that’ and so forth. So that the mere fact of the Shüdra 
performing the acts does not necessarily indicate that he is 
entitled to the study and understanding of the scriptures; ‘as 
performance can be accomplished, even on the strength of 
what is learnt from others ; as is done in the case of women ; 
what helps women (in the performance of their duties) is the 
learning of their husbands, which becomes available to them 
through companionship. Then again, the texts laying down 
the acts do not imply the direct knowledge (of the injunctive 
texts), It is only in tho case of men, to whom is addressed 
the injunction of Vedic study —contained in the words one 
should study the Veda —that the performance of duties pro- 
ceeds upon the basis of their own learning; and this injunc- 
tion is meant only for the male members of the three higher 
castes. But in the case of these also their study and under- 
standing of the scriptures is not prompted by their knowledge 
of what is contained in them; it is prompted entirely by the 
two injunctions—(1) the injunction of having recourse to a 
duly qualified teacher, and (2) the injunction of Vedie study. 


* Conception,’ is ‘impregnation’; that series of sacraments 
which begins with this is called ‘ nig@kadih,’ beginning with 
conception.’ This sacrament is laid down as to be performed 
after the marriage (of the parents),—with the mantra * vignu- 
ryontikalpayatu,’ cte. (Rgveda, 10.184.1)—0n the occasion of 
the first intercourse only, for some people, while for others at 
each menstrual period, till conception takes place. 
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That which has the ‘crematorium’ for its end is called 
‘ending with the crematorium.’ ‘The word ‘crematorium ' 
stands for that place where dead bodies are disposed of; and 
through association it indicates the rites performed for the 
dead, called the Antyéstz’ ; as it is only this performance that 
is done with mantras, and not the place (which is what is 
directly denoted by the word ‘ crematorium )). 

The qualification mentioned in the text points to the 
Twice-born castes; it is only these persons who have their 
sacraments done with mantras, The author does not say 
simply dvijalinam,’ for the twice-born’ (and he has taken 
to the round-about way of saying the same thing), because 
Manu Svayambhuva has a peculiar style of composing his 
verses. 

The passage is not to be construed to mean that ‘ the 
sacraments are laid down in mantras’: because mantras do 
not contain the injunction of any acts; they are not injunc- 
tive; they only serve as reminders, during the performance 
of the act, of the details enjoincd in other texts. Hence the 
passage should be explained as meaning —' those for whom the 
sacraments are laid down as to be done with Mantras.’ 

None other, —is purely explanatory; the rest of the 
sentence having already served the purpose of restricting 
what is said to the twice-born castes. Or, it may be taken as 
reiterated for the preventing of the idea that some one might 
entertain the notion that * what is laid down here is something 
that must be done by the twice-born castes, while for the 
Shudra it is neither prescribed nor interdicted.'—(10) 


VI. Qualified Countries 


VERSE XVII 


(THE REGION LYING BETWEEN TUE DIVINE RIVERS SARASVATI 
AND DrsADVATi WHICH HAS BEEN CREATED BY THE GODS, 
—THEY CALL ‘ BRAHMAVARTA’—‘17) 


Bhasya. 


The sources of the knowledge of Dharma have been 
described ; it has alsd been stated that in cases of conflict there 
is option; persons entitled to the performance of dharma have 
also been indicated in a general way. Now the author 
proceeds to describe those countries that are fit for the per- 
formance of Dharma, and where (on that account) it becomes 
incumbent to perform it. 

* Sarasvati’ is the river bearing that name. Drgadvatt’ 
is another river; that which lies between these twa, that 
region they call by the name of Brahmavarta’; that is the 
region which the cultured speak of by that name. 

‘Created by the Gods’—is for the purpose of eulogising 
the boundaries and the bounded region ; the sense being that 
‘the region is created by the Gods, and is therefore more 
sacred than all other regions.’—(17) 


VERSE XVIII. 


THAT PRACTICE, WHICH HAS COME DOWN THROUGH AN UNBROKEN 
LINE OF TRADITION AMONG THE SEVERAL CASTES AND SUB- 
CASTES IN THAT COUNTRY, IS CALLED THE ‘ PRACTICE OF 
Goop MEN. — (18) 


Bhasya. 
Question— As regards the usage in the said country, what 
is the condition of its reliability? Is it learning and culture? 
Or the connection of the particular country is the only 
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condition, and the practices of the ignorant and the 
uncultured also are authoritative ? We ask this because if 
‘learning’ and ‘culture’ are not regarded as necessary 
conditions, then the two qualifications mentioned in the sixth 
verse—in the phrase the Practice of good and learned men’ 
—become futile. And further, it is not possible for the 
‘Practice of Bad men’ to be a source of Dharma, for the 
simple reason that such persons can have nothing to do with 
the Veda. If,on the other hand, learning and culture do 
form the conditions of reliability, then no useful purpose 
will have been served by the counection of the particular 
country herein mentioned; because it cannot be said that 
practice of learned and cultured men of other countries is 
not authoritative." 

Our answer to the above is as follows :—'l'he statement is 
based upon probability; the chances are that in the country 
mentioned only learned and cultured men are born. This is 
what is meant by the assertion that ‘the Practice in that 
country is called the Practice of good men. 

Others have explained that the verse is intended to deny 
the authority of a purely local ‘ Practice’ (Usage), on the 
ground that in other countries people marry the daughter of 
the maternal uncle. 

This explanation is not right. Because it has been laid 
down as a general principle that ‘from among the practices 
of the country, the family and the caste, only that should be 
done what is not contrary to law’; and the marrying of one’s 
maternal cousin is actually contrary to the law, as found in 
the injunction that ‘one should marry beyond the seventh 
grade of relationship on the father’s side and beyond the fifth 
on the mother’s’ [and the maternal cousin falls within these 
prohibited degrees] Further, as regards the said country of 
Brahmävarta also there are certain practices—such as eating 
in the same dish with boys who have not undergone the 
Brahmanical Initiation—which are not regarded as authorita- 
tive. In fact no practice can ever be authoritative which is 
contrary to Smrti; because it would be so much further 
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removed from the Veda (the source of all authority); as the 
Practice leads to the inference of the Sii, and the Smrti 
leads to the inference of the Veda; while the Smrti leads to 
the inference of its corroborative Veda directly. There is 
another reason why Practices like the one mentioned above 
can never be even suspected to be authoritative. Such Practices 
are found to be clearly due to perceptible motives: e.g., 
some one having fallen in love with a handsome maternal 
cousin married her, through fear of the King, in order to escape 
from the penalty that would be inflicted for violating the 
chastity of an unmarried girl; and others who came after him 
being themselves illiterate and relying upon the words ‘one 
should go on on the same path on which his father and 
grand-father have gone’ (Manz, 47178), taken in their literal 
sense, came to regard the said marrying as Dharma (some- 
thing that should be done). Then again, even though the 
text (4°172) prescribes an expiatory rite in connection with 
the taking as wife of the three classes of girls (the daughter 
of the Father's sister, the daughter of the Mother's sister and 
the daughter of the Mother's brother),—yet people are liable 
to fall into the mistake that marriage with relatives other than 
the three specified here is not interdicted. That such is 
not the meaning of the verse (11:172) we shall explain 
later on. 

Now no Smrti or Practice, that is prompted by a 
perceptible motive, can ever be regarded as authoritative. 
Says the revered Bhatta (Kumarila)—‘ That Smrti, which is 
contrary to the Veda, or deprecated, and which serves a visible 
purpose, and is prompted by perceptible motives, can never be 
based upon the Veda.’ | 

From all this it follows that what is contained in this 
verse is only an arthavada, eulogising the particular country, 
—this eulogy being supplementary to the Injunction coming 
later on that ‘the Twice-horn people should betake themselves 
to these countries’ (verse 21 holow). 

* Páramparya? is the same as * paramparà, Tradition“; 
which goes from one to the other, from him again toa fourth 
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person, and so on; this succession is what is called ‘ Tradition’ ; 
and Aran, ‘line,’ stands for * unbroken continuity ;'—* come 
down’ means learnt. 

* Sub-castes’—are people of mixed birth ;—the ‘ castes’ 
along with these are called Sāntarālāh. 


VERSE XIX. 


NEXT TO BRAHMAVARTA IS THE ‘BRAHMARSIDESHA, COMPRIS- 


ING THE REGIONS OF Kuruksetra, MaTsYAS, PANCHALAS 
AND SHURASENAKAS. (19). 


Bhasya. 


These are the names of the various regions. 

* Kuruksétra’ is what is known as Samantapafchaka, the 
place where the Kurus were exterminated. ‘The etymological 
signification of the name Kuruksétra’ has been explained as 
meaning—‘do good deeds here, and salvation shall come 
quickly,’ ‘kuru sukytamatra ksiprantranam bhavati,’ | 

* Matsyas’ and the rest are the names of countries, in the 
plural form. 

* Brahmarsidésha’ is the name of the entire group. 
Brahmavarta is the country created by the Gods’; and since 
the Brahmarsis are a little lower in degree than the Gods, 
this country, being related to Brahmargis, is slightly lower in 
grade than Brahmāvarta. This is what is meant by this 
being ‘vert to Brahmaverta,’-—i.e., slightly different from it; 
—the negative particle (in ‘anauterah’) denoting slightly ; 
just as when it is said that ‘the sick person should drink 
gruel when it is wot-hot,’ it is meant that it should be drunk 
when it is slightly hot. The term ‘antara’ means different ; 
as it is found in such assertions as ‘naripurasatoyanadmantaram 
mahadantaran,’ in the case of men, women and water, even 
a slight difference makes a great difference.’ (19) 
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VERSE XX. 


ALL MEN ON THE EARTH MAY LEARN THEIR RESPECTIVE DUTIES 
FROM THE BRAHMANA BORN IN THESE COUNTRIES. (20) 


Bhasya. 

From the ‘ agrajanma,’ i.e., the Brahamna—‘ born in these 
countries '—Kuruksétra and the the rest—all men ‘ may learn’ 
—seek to know—‘ their respective duties — proper conduct. 

This has been already explained under Verse 18.—(20) 


VERSE XXI. 


THE COUNTRY LYING BETWEEN. THE HIMALAYA AND THR 
VINDHYA, TO THE EAST OF VINASHANA AND TO THE WEST OF 
PRAYAGA, IS CALLED THE ‘MADHYADESHA, THE ‘ MIDDLE 
Country.” (21) | 


Bhasya. 

On the north lies the Himalaya and on the south the 
Vindhya. ‘Vinashana’ is the name of the place where the 
Sarasvatt river has disappeared.—(20) 

* Prayaga’—is the confluence of the Ganga and the 
Yamuna. 

The. region having these four as its boundaries is to be 
known by the name Madhya-désha. It is called ‘madhya’ 
or ‘middle,’ because it is neither very superior nor very 
inferior, — and 107 because it is located in the centre of the 


Earth.—(21) 


VERSE XXII. 


THE COUNTRY EXTENDING AS FAR AS THE EASTERN OCEAN AND 
AS FAR AS THE WESTERN OCEAN, AND LYING BETWEEN 
THE SAME TWO MOUNTAINS,—TtHE LEARNED KNOW A8 
* AnvAvARTA. (22). 

Bhasya. 5 


The country that lies between the two limits of the 
Eastern «nd Western Oceans,—and between the two mountains 
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spoken of in the preceding verse, —i. e., the Himalaya and the 
Vindhya,—is described as Aryavarta, ‘by the learned, i. e., 
by cultured people. It is called ‘ .f7yavarta’ in the sense that 
the Aryas live there (‘Aryah vartanté tatra’); ie, it is they 
that are born there again and again, and the Barbarians, even 
though attacking it repeatedly, do not remain there. 

The particle an (in ‘dsamudral’) indicates the outer not 
the inner boundary, and it does not indicate inclusion. Hence 
the islands in the oceans do not come under ‘.1ryavarta.’ 

What are mentioned here are the four boundaries of the 
country: the Eastern Ocean on the east, the Western Ocean 
on the west, the Himalaya on the north and the Vindhya on 
the south. | 

In as much as these two mountains have been mentioned 
as boundaries, they are not included under ‘Aryavarta’ ; 
from this people might be led to conclude that one should 
not inhabit these mountains. And with a view to (avoiding) 
this possibility, the Author adds the next verse.—(22) 


VERSE XXIII. 


BUT THE REGION WHERE THE SPOTTED DEER ROAMS BY NATURE 
IS TO BE KNOWN AS THE ‘LAND FIT FOR SACRIFICIAL ACTS’ ; 
BEYOND THAT IS THE ‘LAND OF THE MLECHCHHAS. (23) 


Bhasgya. 

Where the deer known as Apsnasira’—that which is 
either black with white spots, or black with yellow spots— 
‘roams, —lives—i.e., is found, born,—‘by „tie, i. ., not 
that where it resides for a time only, having been imported 
as a present of rare value, and so forth ;—‘ lhat country te to 
be known ’—regarded—‘as yajniya’—‘ fit for sacrificial acts.’ 

‘ Beyond that '—i.e., the region other than the one where 
the Kronasãru is indigenous —' is the land of the Mléchehhas.’ 
The Mléchchhae are the people who are known as lying beyond 
the pale of the four castes,—not included even among the 
Pratiloma castes; such as the Medas, the Andhras, the 
Shabaras and the Pulindas. 
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It is not meant that the sacrifices are to be performed on 
the very spot where the deer roams,—in the way in which they 
are performed on level ground, according to the injunction 
that one should perform sacrifices on level ground’; as we 
have ‘roams’ in the present tense, and certainly one could not 
perform a sacrifice on the very spot, and at the very time, 
at which the decr may have started to roam. Further, a 
certain place is the ‘locus’ of the sacrifice only in the 
sense that it holds all.those things that are operative towards 
its performance, either as instruments or agents and the like, 
and certainly two material substances (i. e., the Roaming Deer 
and the Sacrificial Accessories) could never occupy the same 
spot. Nor can the condition mentioned (the roaming of the 
deer) be taken as indirectly indicating some. other time (than 
the one at which the roaming is being done); as no such in- 
direct indication is admissible in the case of Injunctions; as has 
been shown under the Adhikarana dealing with the * winnowing 
basket’ (MHimũmoũ- Sutra, 1:23:26 et. Seq.), by Shabara (on 
1:23:26), who says—' what is meant by is done is that it ie 
capable of being done’ [and the present time is not what is 
meant to. be emphasised |. 

* As a matter of fact, when one thing is spoken of as located 
(contained) in another, it does not mean that it occupies the 
whole of it; so that itis not necessary for the Locus to be 
occupied in its entirety, as it is in the case of the oil contained 
in the seasamum-seed. In fact, even when only a portion of 
one thing is occupied by another, the whole of the former be- 
comes its locus or container; e.g. when a man is spoken of as 
‘sitting in the house, or occupying the chariot, So that in 
the case in question what is described here is the entire country, 
consisting of villages and towns, and bounded by hills and 
rivers; and when the deer roams even in some part of it, 
the whole country becomes its locus. Hence there is no force 
in the argument that ‘two material substances cannot occupy 
the same spot.“ 

Our answer to the above is as follows :—In the present 
instance there is no direet injunction, such as *one should 
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perform sacrifices here (in this country)’; as the injunctive 
affix is found added to the root to know (in the word jréyah’), 
and not to the root ‘to sacrifice.’ All that is meant is that 
the country spoken of is * fit for sacrifices’; the meaning being 
that * this country is fit for sacrificial performances' ; and this 
‘fitness for sacrifices’ is possible even without a direct in- 
junction (of the actual performance). The fact of the matter 
is that it is only in the countries mentioned that the several 
sacrificial accessories, in the shape of the kusha-grass, the 
Palasha, the Khadira and other trees, are mostly found; and 
sacrificial performers also, in the shape of persons belonging 
to the three higher castes and learned in the three Vedas, are 
found only in these countries; and it is on the basis cf these 
facts that the countries have been described as ‘fit for sacri- 
fices The verb ‘jiéyah’ ending in the verbal affix (‘yat’) 
also has the sense of the injunctive only imposed upon it, and 
in reality it is only an Arthavada resembling an injunction ; 
just like the passage ‘jartilayavagva và juhuyal, (‘one should 
offer either the wild seasamum or the wild wheat’) [which, 
even though cotaining the injunctive word juhuyat,’ has been 
regarded as an Arthavada ressembling an injunction], 

When again it is said that ‘beyond this is the land of the 
mléchchhas, this also is purely descriptive of the usual 
state of things; the sense being that in these other lands it is 
mostly mléchchhas that are born; it does not mean that people 
inhabiting them are all (on that account) ‘mlechchhas’ ; 
because whatisa ‘mléchchha’ is well known, just like the 
* Brahmana’ and other well known castes. In fact, the name 
* mlechchhadésha’ is to be taken literally, in the sense that it is 
‘the country of mlechchhas’; so that if mlechchhas happen 
to conquer a part of Aryàvarta itself and take their habitation 
there, that also would become mlechchhadésha.’ Similarly if 
a certain well-behaved king of the Ksattriya-caste should 
happen to defeat the mléchchhas and make that land inhabited 
by people of the four castes, relegating tho indigenous 
mlechchhus to the category of ‘ Chaudala, as they are in 
Arydaourta, then that which was a country of the mlechchhas ' 
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would become a ‘land fit for sacrifices And this for the 
simple reason that no land is by itself defective; it is only by 
association that it becomes defective, just as it is when soiled 
by impure things. Hence, even apart from the countries 
designated here as fit for sacrifices,’ if, in a certain place, all 
the necessary conditions are available, one should perform his 
sacrifices, even though it be a place where the spotted deer 
does not: roam. 

From all this it follows that the statement—‘ (Ais should be 
known as the country fit for sacrifices, and beyond thia is the 
land of the mléchchhas’ is purely descriptive, being meant to 
be supplementary to the injunction that follows in the 
next verse.— (23). 


VERSE XXIV. 


THE TWICE-BORN PEOPLE SHOULD SEEK TO RESORT TO THESE 
COUNTRIES; THE SHUDRA MAY HOWEVER, WHEN DISTRESSED 
FOR A LIVING, RESIDE IN ANY LAND.—(24). 


Bhasya. 


The author now proceeds to state that injunction for the 
sake whereof the names of several countries have been set 
forth. 

‘The twice-born people. even though they be born in 
another country, should ‘resori to these countries,’ i.e. to 
Brahmivarta, ete. Abandoning the country of their birth, 
they should make every effort to reside in Brahmavarta and 
the other countries just described. | 

In connection with this some people hold that the injunc- 
tion of residing in these countries is with a view to unseen 
(spiritual) results; the sense being that even though certain 
results might accrue to one in other countries also, yet 
people should reside in these countries; and when we come to 
look for the reward of such residence,—wo may conclude, 
either (a) that the residence in the said countries is enjoined 
as purificatory, just like bathing in the Ganga and other 
sacred placcs,—the idea being that just as the water of one 
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place is more sacred than that of another, so also it is only 
some regions that are sacred, as has been described in the 
Puranas ;—or (b) that from the mere residence itself the man 
goes to Heaven, this assumption being on the analogy of the 
Vishvajit sacrifice. 

Neither of these two views ix admissible. If the present 
verse had laid down such residence as would not be possible 
(without this injunction), then there might be some justifica- 
tion for assuming a reward, and for considcring which of the 
two alternatives mentioned (in the previous paragraph) is the 
more reasonable. As a matter of fact however, the possibility 
of the residence in question is already secured by the fact that 
it is only in the said countries that the performance of the 
compulsory and optional rites is possible; in fact. apart from 
the said countries, there is no possibility of the performance 
of Dharma in its entirity. For instance, in the snowy regions 
of Kashmira and such places, people suffer so much from cold 
that they are unable to attend to their evening prayers outside 
their house; nor (for the same reason) is it possible to read 
the Veda in the proper manner, going out either to the east or 
to the north of the village ; nor lastly, is it possible to bathe in 
the river every day during the winter. 


The implication of the expression *f«ice-born people’ is 
that no country can be ‘the land of mlechchhas’ except when 
it is inhabited by mlechhhas. For otherwise any man entering 
that country would at once become a * mlechahha’; and as such 
how could he he a twice born’ person? It might be argued 
that“ by merely entering that country one does not become 
a mlechahha, he becomes so only by residing there, and it is 
this residence that is prohibited here."— But this can not be 
accepted ; because what is mentioned here is * samshraya,’ 
‘resorting,’ which connotes the idea of the man being born in 
one country and then leaving it and going to another country ; 
and there can be no ‘resorting’ to a place which is already 
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inhabited. If this were not meant, then the Author would 
have simply said that ‘one should never reside in any other 
country after renouncing these.“ It might be argued that 
“the ‘resorting’ being alréady accomplished, the re-iteration 
of it serves the purpose of precluding others.”—But in that 
case this would become a Parisaukhya’ a * Preclusive Injune- 
tion ;' and such injunctions are beset with three defects. 

It might be argued that “it is the abandoning (of the 
countrics) that is indirectly indicated, the sense being that 
one should never abandon these countries.“ 

But so long as the direct meaning of a text is admissible, 
there can be no justification for admitting an indirect 
indication. For this reason what has been said above cannot 
be accepted. From all this it follows that what the words 
imply is that men do not become ‘ mléchchhas’ by merely 
coming into contact with a certain country, it is the country 
that becomes ‘the land of mléchchhus’ through the contact 
of men (mléchchhas). 


. In as much as service of the twice-born people constitutes 
the prescribed duty of the shadra, it follows as a matter of 
course that the latter should reside where the former reside; 
but if he fails to obtain u living in that country, then he may 
go and live in another country; this is what is permitted (in 
the latter part of the verse). When the man comes to have 
a large family, or becomes unfit for service,—even though 
the twice-born person on whom he is dependent may be pre- 
pared to support him,—the skūdra may go and live in another 
country, where there may be a chance for him to acquire 
wealth. But even so he should never live in acountry where 
mléchchhas form the majority of inhabitants; he should be- 
take himself to a land fit for sacrifices ; because if he lived in 
a country abounding in ml@chchhas it would be impossible 
for him to avoid their contact, in the course of moving, sitt- 
ing, eating and so fourth ; so that there would be the fear of 
his becoming a mléchchhe. 
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‘Distressed for a living, —i. e., suffering from want of a 
living. ‘Living’ means wealth snfficient for the maintaining 
of one's family. In the absence of such living,“ there is a 
certain amount of distress; and this distress which is caused 
by the want of living is spoken of as caused by the living 
itself; just as good harvest being the effect of rain, famine 
is caused by want of rain, but is spoken of as caused by 
rain.’ 

‘Tu any country’ implies want of restriction. 


Section (7). 
Summing wp 
VERSE (XXV) 
THUS HAS THE SOURCE OF DHARMA BEEN BRIEFLY EXPLAINED 


TO YOU, AS ALSO THE ORIGIN OF ALL THIS (WORLD). LEARN 
NOW THE DUTIES OF THE SEVERAL CASTES,— (25). 


Bhasya. 

Here we have the recapitulation of all that has gone 
hefore,—and this for the purpose of refreshing the memory. 

* Yonih’—‘ source, eause. 

‘Samasena’—‘hriefly, in brief. 

* Sambhavashcha’~—‘also the origin —this refers to what has 
gone in Discourse I. 

‘Of all this'—this refers to the ‘creation of the world,’ 
which is recalled in the form of à mental picture, and thus 
brought before the eye (which makes it capable of being 
referred to by the pronoun * this’). 

* The duties of the several castes’—The duties that 
should be performed by the various castes. 

‘Learn — i. e. in detail. 


In this connection, the author of the Smttinivarana describes 
five kinds of Dharma or Duty: — (I) ‘Varna-dharma,’ duties 
pertaining to caste ;’ (2) A-hrama-dharma,’ Duties pertaining 
to Life-stages, (3) Varnũshrama- dharma, duties pertaining 
to caste and life-stage’ ; (4) ‘ Naimittika- Dharma, * Occasional 
Duties, and (5) ‘Guna- Dharma, Duties pertaining to quali- 
fication.— (1) Of these, that which proceeds entirely on the 
basis of caste, and takes no account of age, life-stage or any 
such circumstances, is called duty pertaining to castes ; ' 
e.g., what is laid down in such rules as—' the Brahmaya should 
not he killed,’ wine shall not be drunk by the Brahmana’— 
refers to a particular caste only, and is meant to apply to 
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every person of that caste till hix very last breath. (2) ‘Duty 
pertaining to life-stage ’ is that which does not depend upon 
caste only, but takes account of a particular life-stage also ; e.g., 
* Fire-kiudling and alms-begging are the duties of the Vedic 
student’ (Gautama 2.8). (3) Duty pertaining to caste and 
life-stage is that which is related to both; e.g., when it is 
prescribed that the bow-string made of murva@ grass is the 
girdle for the Ksattriya student,’ it means that what is men- 
tioned does not apply to any other life-stage (than that of the 
student), nor to any other caste (except the Kgattriya) ;--what 
is meant to be the example here is the wearing of the girdle 
during student.life, not the first taking of it, which forms 
part of the Upanayana-rites, and does not pertain to the parti- 
cular life-stage ; and the Upanayana itself is what ushers in a 
particular life-stage, and it is not a ‘duty pertaining to the 
life-stage. (4) The Occasional Duty consists of such acts 
asthe purifying of things and so forth. (5) Duty per- 
taining to qualifications’ is that which is prescribed in connec- 
tion with special qualifications ; e.g., what is laid down in such 
rules as * he should be absolved from six’ is with reference to 
the qualification of vast learning; to this same category 
belong also all those duties that are laid down for the 
* annointed ’ Ksattriya. 

All these are meant to be included under the ‘duties 
of the castes’ (mentioned in the text); and hence the text 
mentions those only ; and it does not make mention of 
the sub-divisions, because in the first place there are endless 
subdivisions, and secondly, (if the text went about mentioning 
all possible kinds of duties) it would have to mention 
those many duties also which are laid down for men in 
general, without reference to any particular caste. Similarly 
with other varieties of Duty.“ In fact the Duties pertaining 
to castes ’ have been mentioned only as an indication; it does 
not mean that the duties of the mixed castes are excluded from 
consideration ; because this latter has also been promised (in 
1.2) as the subject to be expounded ; and the present statement 
is only meant to be the reiteration of that promise.— (25) 


Section VIII 
Duties and Sacraments 


VERSE XXVI. 


For THE TWICE-BORN PERSONS CORFOREAL CONSECRATION, 
BEGINNING WITH ‘CONCEPTION, SHOULD BE PERFORMED 
WITH AUSPICIOUS VEDIC RITES; IT PURIFIERS IN THIS 
WORLD AND ALSO AFTER DEATH,—(26) 


Bhagya. 


The Vedic rites’ spoken of here are manfra-recitations. 
* Veda’ here stands for mantras: and what ‘arises out of 
them’ (whieh is what is expressed by the affix in ‘ Vaidikaih’) 
is the ‘reciting’ ; hence the nominal affix ‘hañ’ comes under 
the provisions of the Vartika on Panini, 4 3. 60. 

Or, the word ‘ vaidika’ (Vedic) may he taken as figura- 
tively applied to the rites, on the ground of their source 
lying in the Veda. Karma,’ * Rites,’ would, in this case, stand 
for the act constituting the procedure; and hence hecomes 
possible the differentiation and the relation of cause and effect 
(between the Karma and the Sanskara), which ix expressed 
in the assertion— the consecration, amisküra, should be per- 
formed by means of the Rites ? 

(Conception —is the depositing of the semen in the womb, 
and ‘nistkadih’ stands for that body of sacraments to be 
described below, which begins with the said * Conception ' and 
ends with ‘Initiation’ /Upanayana). The singular number 
in Sharirasamskürah, ‘corporeal consecration,’ is due to the 
whole body of sacraments being taken collectively. * Conse- 

oration’ means the preparation of a qualified body; and the 
Several sacraments serve to produce in the hody special quali- 
fications. 

This is what is meant by the term pávanah, ‘it nurifies,’ 
e., removes impurities. 
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J this world aud also after death . his means that the 
person duly consecrated becomes entitled to the performance 
of all those acts that, like the Aa?» and other sacrifices, lead 
to material results, -as also those that, like the Jyotistoma 
ete., bring spiritual rewards ; and hence the consecrations are 
of use in both worlds. 

Punuik — euspicious, i.e., propitious; ie., they bring 
good luck and remove. bad luck. Thus there is a clear 
difference between the word punya’ and * pàvane here. 

* For the lwice-born persons, —this serves to exclude the 
Shidras. This word serves to point out who are the persons 
to he consecrated ; and it is only by indirect indication that 
the three higher castes are understood to be meant; for before 
consecration, they are not yet twice-born ’ (the ‘second birth 
consisting of the consecration).-—(26) 


VERSE XXVII. 


OF TWICE-BORN MEN THE TAINT OF SEED AND WOMB IS REMOVED 
BY THE ‘ LIBATIONS IN CONNECTION WITH PREGNANCY’ 
AND BY ‘ JATAKARMAN’ (RITES ATTENDANT UPON BIRTH), 
*CHAUDA' (TONSURE) AND 'MauNJIBANDHANA (TYING 
OF THE GRASS-GIRDLE). (27) 


Bhasya. 


The statement that ‘corporeal consecration is purifying and 
auspicious ° has pointed out the use of the Sacraments Now, 
‘purification’ consists in removing the impurities of the im- 
pure thing; and the question arises—'* whence the impurity 
of the Body ?” 

It is in answer to this that the text speaks of ‘the taint of 
seed and womb, ;—‘ of the seed,’ is that which arises from, or is 
due to, the seed ;—similarly ‘of the womb’ (is that which 
arises from, or is due to, the womb). ‘Taint’ is evil, an 
unseen source of pain. All that is meant by this is that the 
Body is impure, owing its birth to the seed and the womb. 
The ‘seed’ of man consists of semen and ovule; and these 
hy their very nature, are impure. Similarly the womb, is 
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impure by contamination. And the («iu^ of the man thus 
caused is ‘removed, wiped away, by the sacraments. 

These sacrameuts are now mentioned; some are actually 
named, while others are left to be indicated by the peculiar 
cireumstances of what is sanctified. 

* Libations in connection with pregnancy, —those that are 
offered when the pregnancy of the woman has come about,— 
or those that are offered for the purpose of bringing about 
pregnancy; in either case the libations are said to be in con- 
nection with pregnancy.” What prompts the offering is the 
preguiney, the woman being only a means to it; so that the 
libations, being prompted by pregnancy, are said to be ir 
connection with it; and these are the rites of Pumsavanu,’ 
* Simantonnayana’ and 5 Gerbhüdhàua. The word ‘libation’ 
here stands for the whole rite; as the Garbhidhinu’ (' Con- 
ception °) is certainly not a Libation.” The exact details of 
the rites, - regarding the substances to be offered, the duties 
and so forth—are to be found out from the Grhyusitrus. 

Just as by the ‘libations in connection with pregnancy’, 
so also by the sacrament known as ‘ Jétukurman’ (Rites 
attendant upon birth). Similarly by Tousure ' — Chawla,’ 
* Tousure, is meant that which is performed for the purpose of 
the *chidà* (the lock of hair left to grow on the crown of the 
head). Tying of the yruss-girdle’ is Upauayana ; as it is at 
this ceremony that the girdle of mufüja-grass iw tied, this 
indicates that rite. ` Nibaundhana’ is the same as bandhana’ ; 
and the prefix ‘ni’ has been added for filling up the metre. 

‘ Jatukurman’ and the rest—which are the names of the 
sacraments—have been made into a copulative compound, 
and then have the instrumental ending added to show that 
they are instrumental in the removal of taint. 


Every ' consecration’ brings about some peculiarity, either 
seen (material) or unseen (spiritual), in the thing consecrated, 
which is subservient to something else to be brought about, 
and has either already subserved, or is going to subserve, the 
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purposes of this latter thing. For instance, in the case of 
the ‘threshing of the corn’ and ‘ offering sacrifices with the 
corn, the ‘threshing’ (which is the ‘ consecration’ or ‘ puri- 
fication’ in this case) produces in the corns, that are going 
to help in the accomplishment of the sacrifice, the visible 
peculiarity, in the shape of the removal of the chaff. [So 
that in this case the thing consecrated is going to subserve 
some useful purpose]. When again it is said that removing 
the garland from the head one should keep it in a clean place,’ 
the garland is something that has been used (and served its 
purpose) and has become mangled in shape; so that the 
special method of its disposul (after use) only produces 
an invisible effect. Now all the sacraments mentioned in the 
text are prescribed for the purpose of the purification of the 
body; but they are not found to bring about in the body any 
such effects as the removal of bad odour, ete., which is done 
by washing with clay and water. Hence the ‘ purification ’ 
in this case should be understood to consist in some unseen 
effect; just as has been held to result from the particular 
time at which the birth of the individual takes place. And 
when the man has become purified by such purification, 
he becomes fit for tlie performance of acts prescribed in the 
Smytis und in the Vedas; just as the Butter sanctified by 
mantras is fit for usc in libations. In connection with ordinary 
(non-religious) acts, all necessary purity is attained by the 
(external) purification of things ; as in the case of. the Butter 
required for eating. As for that * purity ' of the boy which con- 
sists in his touchubieu ss, this is brought about by the * wash- 
ing with water' mentioned as the means of purifying the body 
(in 5.109). Hence has it been declared that ‘there is no 
impurity arising from his touch.’ 

Objection.—“ How can these sacraments be regarded as 
subserving the purposes of actions ? As regards the ‘sprink- 
ling of butter,’ it is only natural that through the butter it 
should subserve the purposes of the sacrificial act, in connec- 
tion with which it has been prescribed. These sacraments 
however lie entirely. outside the pale of any action ;—their 
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injunction not occurring in the context of any sacrificial act. 
So it is difficult to say that they help in the sacrifice through 
the man (in the way in which the sprinkling does through the 
butter). And unless it subserves the purposes of an act, 
consecration cannot be performed for its own sake; as in that 
case it should cease to be a ‘consecration’ (which is always 
subsidiary to something else), and become a primary act 
itself, and (when it ceases to be a consecration) this would 
mean the nullification of the statement ‘corporeal consecra- 
tion should be performed ’ (verse 26), and also of the Accusa- 
tive ending in the statement ‘when the boy is born, before he 
is touched by any other person, the father should etc.’ (which 
refers tothe Birth-rites); and.in that case, the sense of the 
injunetion will have to be altered, as is done in the case of the 
injunction ‘ Saktüüjuhoti' [where the incompatibility of the 
Accusative ending leads us to alter it into the Instrumental], —a 
particular result (as arising out of the consecration, as a 
primary act by itself) will have to be assumed ; and so forth, 
a number of absurd assumptions will have to be made." 

Our answer to the above is as follows: What we mean 
by the consecration subserving the purposes of sacrifices is not 
that it is a subsidiary integral part of these, —which character 
is indicated by Direct Vedic Declaration and certain other 
means ; all that we mean is that it is helpful to it; and this 
helpfulness is possible even without the one forming an inte- 
gral part of the other. For instance, we have the injunction 
regarding the ‘laying of fire’ and that relating to ‘ Vedic 
study’; but there is no Direct Jnjunction or any other indica- 
tion (of these forming part of any sacrifice); all that we find is 
the Vedic text ‘offerings are made into the Ahavantya,’ which 
lays down the Ahuvaniya’ (as the receptacle of the offerings); 
and as the precise nature of the dhavaniya’ is superphysical, 
the only way in which it can be brought into existence is 
by means of the prescribed * laying of fire,’ which is contained 
in the text the Brihmana should lay the fires during spring’; 
so that the ‘laying of fire’ helps in the sacrificial performance 
through the bringing into existence of the Ahavaniya, and 
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yet it does not form an integral part of the performance. 
‘Vedic study’ also helps in the sacrificial performance, 
through the knowledge of the meaning of Vedic texts 
(acquired by the study). Analogous to these two is the case 
of the sacraments: (1) the act of Vedic study can be done 
only by one who has had these sacraments performed, (2) it is 
only when one has carried out the injunction of Vedic study 
that he can marry, (3) it is only when one has married that 
he can lay the fire,’ and (4) it is only one who has laid the 
fire’ that is entitled (to the performance of sacrifices). It is 
in this way that even though the sacraments are laid down 
apart from the sacrificial injunctions, yet their due perfor- 
mance is helpful towards the sacrificial acts. 

Since the text speaks of Niseka' (conception, depositing 
of the semen) as the first of the sacraments, it follows that 
all the sacraments for the child are to be performed by the 
father. Thus the mantra for the ‘Rites on Birth’ reads— 
‘You are my very soul, bearing the name of son’ (Shatapatha 
Brühmana, 14. 9. 4. 8.) [which clearly shows that it is recited 
by the father]. It is for the father again that the begetting 
and instructing of children has been prescribed as a dut,y 
in the verse—‘ Having paid off the three debts etc., (6.35) ; 
and thepassage , It is for this reason that the duly instructed 
son is called the real son,' speaks of * instruction, which con- 
sists in teaching the boy his duties; and we shall show later 
on that this ‘instruction’ is accomplished only by teaching 
him the Veda up to the point where the boy comprehends its 
full meaning. It is thus that the sacraments are of use to both: 
they help the father in the begetting of the right sort of 
child, and they help the boy in the performance of those acts 
that can be done only by one who has been duly consecrated. 
Thus it is the father on whom devolves the task of having 
the sacraments properly performed; and on his death, for 
him who takes his place; for instance, it is said ‘he who 
has not been consecrated should be consecrated by his 
brothers who have had their consecration already done.’ 
(Yàjfiacalkya, 2.124).—(2'7) 
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The author next indicates, by way of illustration, those 
acts in which the sacraments of the Boy are helpful :— 


VERSE XXVIII. 


THIS BODY IS MADE GODLY,—BY A THOROUGH STUDY OF THE 
THREE VEDAS, BY OBSERVANCES, BY LIBATIONS, BY OFFER- 
INGS, BY CHILDREN, BY THE GREAT SACRIFICES AND BY THE 
SACRIFICES. (28) 


Bhasya. 


The term svédhyaya’ here stands for the act of studying 
(in general; and not for Vedic study, which is what it 
ordinarily means); and the subject-matter of the study is 
therefore indicated by the term ‘of the Three Vedas,’ 
‘traividyéna.” Even though the two terms (‘svadhyayéna’ 
and ‘ (raividyena?) do not stand in close proximity, yet they are 
construed together on account of their denotations being 
correlated, in accordance with the law that ‘ when the denota- 
tion of one term is connected with that of another, they 
should be taken as correlated.’ Hence, even though both the 
terms are in the same (Instrumental) case, yet one (traividyéna) 
may be taken as denoting the object of the other (svadhya- 
yéna) by altering the signification of the case-ending; the 
phrase ‘traividyéna svadhyayéna’ thus being construed as 
‘ trayanam Vedinam(traividyasya) adhyayan?na (svadhyayena)," 
* by a thorough study of the three Vedas.’ 

‘Traividya’ is the compounded form of (rayo védah’ ; 
the formation of the term being similar to that of such terms 
as ‘chaturvarnya’ and the rest. | 

Or, svadhyayéna’ may be taken (as usual) in the sense of 
the study of the verbal text of the Vedas, and * traividyéna’ 
in that of the study of their meaning. 

* By Observances '—by the Sãvitra and other observances 
kept by the Religious Student. 

* By Libations’—i.e., those that are poured at the time of 
the Initiation,—or the kindling of fire with fuels, which the 
Religious Student has to do every morning and evening, may 
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be spoken as ‘libation,’ on account of Fire being the receptacle 
of the act of kindling (just as it is of the act of pouring 
libations). 

* Is not the putting of fuel on the fire really a libation '— 
that you should call it so simply from the said analogy ?” 

People say that it is not really a * libation’; because liba- 
tions ' and * offerings? consist only of eatable substances. 

* How then does the author himself say (under 2. 186) 
that *the Religious Student should, every morning and evening 
offer the libation ( juhuyat) of fuels into the Fire'?" 

It is only in a figurative sense that the ‘laying of fuel’ 
is called oma, *libation'; the idea being that the fuel for 
the kindling of fire is thrown into it in the same manner as 
substances are poured as libations; and it is on the basis of 
this analogy that the ‘kindling is called ‘libation.’ In the 
original injunction (of fire-kindling) the words used are. sami- 
dham-ádadhyat, should lay the fuel’ [where the word oma, 
libation is not used]. As for the words (in Manu, 2. 186) 
* agnim juhuyat tabhih,’ (should offer the libation of fuels into 
fire’), we shall point out later on that they are purely explana- 
tory (not mandatory), and mean something quite different; 
and in explanations, figurative expressions are not out of place. 

[This is the view of some people]. The right view however is 
that the offering of any fit and proper substance constitutes the 
acts of ‘Yaga’ (Sacrifice) and Homa’ (Libation). It is only 
in this sense that we can rightly comprehend several injunc-. 
tions. For instance, we have the injunction * suktavakéna 
prastaram praharati, where praharati, is taken to mean 
* offer in sacrifice ' and ‘ prastaram’ (‘bed of Kusha-grass ) is 
taken as the substance offered [and certainly the Kusha-bed ’ 
is not an eatable substance]. 

In this particular instance, we have to take the sacrifice ’ 
as consisting of the offering of the Grass-bed, simply because 
it is so directly enjoined. And further, Kusha-grase also is 
eatable for some." 

Well, how is it then in the case of the Shakala-homa’ 
(where pebbles are offered) ?" 
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“In that case also it has to be done in that way, because 
of the direct injunction— one should offer the pebbles ’.” 

What explanation can there be of the case of the Graka- 
yaga,’ where fuels of the arka and other plants are offered to 
each of the Grahas ? 

From all this it is clear that wherever we have the term 
‘juhuyat’ (‘should offer libation') and the connection of a 
Deity also is mentioned, in the original Injunction, the act is 
to be regarded as ‘ Homa,’ ‘ Libation.’ 


* By offerings '—i.e., by offerings to the Gods and Reis. 
Up to this point we had the duties of the Religious Student. 


Next follow the duties of the Householder. 

* By children, —i.e., by the act of begetting children. 

By the great sacrifices '—i.e., by the five sacrifices, con- 
sisting of Brahmayajfia and the rest. ' 

* By sacrifices, —i.e., by the Jyotigtoma and other Vedic 
Sacrifices. 

The question being raised that if there were any useful 
purpose served by these acts, then alone could there be any 
use for the sacraments which fit a man for these acts,”—the 
Author says—‘ this body is made godly,’ ‘ brahmiyankriyaté 
tanuh.’—‘ Brahma’ here stands for the Supreme God, the 
Creator; and this ‘tanu? body, is made ‘related to God,’ 
* godly,’—by all these acts, which are laid down in the Veda 
and in the Smrtis. ‘Godliness’ meant here is that which 
consists in being transformed into the very essence of God; 
as this is the highest end of man; as for other forms of rela- 
tion to God,’ this is already an accomplished fact for all beings, 
—for the simple reason that God is the Creator of all things; 
and hence these other relations cannot be anything to be longed 
for. For this reason it is the attainment of Final Release’ 
that must be meant here. 
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The term *brahmi, ‘godly’—as also the term ‘tanu, 
‘body — refers to the personality enseuling the body; as it is 
the personality that is consecrated by the sacraments ; and it 
is the personality that attains Final Release; as for the physi- 
cal body, it entirely perishes. 

Others have explained the phrase ‘is made godly’ to mean 
that ‘it is made capable of reaching Brahma’, as (they argue) 
the actual *.becoming Brahman’ is not possible by means of 
acts alone; Final Release (which is what is meant by * becom- 
ing Brahman’) is attainable only by means of Knowledge and 
Action conjointly. Hence what the text means is that the 
man, by the said acts, becomes entitled to meditate upon 
Atman (Brahman). To this end we have the Vedic text— 
*O Gargi, when anyone, without knowing the Imperishable 
One, sacrifices, pours oblations, performs penances, studies the 
Veda or gives charities, all this becomes perishable’ (Brha- 
daranyaka Upanisad, 3. 8. 10). 


Objection.—“ Nowhere in the Veda is the attaining of 
Brahman declared to be the reward of the actions here enu- 
merated. For instance, (A) as for the compulsory acts, they 
are prescribed as being without rewards. If we.were to 
assume rewards, such an assumption would be purely human 
in its source (and as such not authoritative). And since the 
Veda has declared them to be compulsory by means of such 
phrases ‘throughout one's life’ and the like, there can be 
no justification for applying the principle of the Vishvajit 
sacrifice (and assume the reward to consist in the attaining 
of heaven). If it were argued that—‘ from the present verse 
of Manu itself we learn that the said Acts bring the men- 
tioned rewards, — then it would come to this that only such 
persons are entitled to these acts as long for Final Release; 
which would deprive them of their compulsory character; 
and this would be contrary to what has been declared in 
the Veda. It may be argued that—‘ inasmuch as no one ever 
undertakes a fruitless act, (if no rewards were mentioned) the 
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laying down of the acts would be futile.’ ‘ But there may be 
no performance at all; that does not matter; the use of a 
‘source of knowledge’ lies in making things known; if it has 
succeeded in doing this, its purpose has been served; and the 
present verse does clearly indicate some acts as to be done; and 
if this indication is accomplished (the purpose of the scrip- 
tural injunction has been served); if people do not perform those 
acts, they transgress the behests of the scripture, and thereby 
incur sin. All old writers have explained the sense of the 
Injunctive etc., on these lines. If a servant does not perform 
his duty, as he is ordered to doby his master, either he does not 
obtain his wages, or he incurs sin. Now as regards the com- 
pulsory acts, since no rewards are mentioned (in the form of 
wages), the evil that follows is not in the form of losing the 
reward, but in the form of suffering pain. It is only in this 
manner that we can explain the fact of, all. men being re- 
quired to perform the compulsory aets. From allthis it follows 
that in the case of compulsory acts there is no reward. (B) 
As regards the optional acts, other results have boen dec- 
lared as following from them, and not Fin l Release (the one 
mentioned here). How then could this Final Release be such an 
end of man as is accomplished by the mere performance of acts?" 

Tt is just in view of these considerations that the text 
has heen explained as a mere ‘arthavida,’ meant to eulogise 
the injunction of the Sacraments. 

Some people have taken the expression ‘brahmi’, ‘godly’ 
figuratively—-on some basis or other—to mean ‘capable of 
reciting the Veda and of performing the acts prescribed in the 
Veda’ ; ‘brahma’ being taken as equivalent to ‘Veda.’ 

* How is it then that Gautama (8. 8) has spoken of ‘forty 
sacraments’? There the Soma-sacrifice also has been mention- 
ed as a sacrament; and certainly a primary sacrifice (as the Soma- 
sacrifice undoubtedly is) can never have the character of a 
mere consecratory sacrament. Nor is it possible to take this 
part of Gautama’s Sutra as an arthavada; as al the 
forty sacraments are spoken of as being on the same 
footing." 
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Asa matter of fact, the statement of Gautama is purely 
commendatory, the Soma-sacrifice being spoken as a ‘sacra- 
ment’ in the sense that it brings about in the performer’s 
soul a peculiar aptitude. | 

Similarly in the present context real Sacraments have 
been mentioned along with non-sacraments with a view to in- 
dicate that both equally lead to the same result; and the 
purpose served by this is to show that the performance of 
all of them is necessary. It is thus not necesary to take the 
verse as apart from the section dealing with Sacraments. 

Then again, the term ‘is made’ is meant to be commenda- 
tory, as is shown by the fact that we have the present tense, 
and not the injunctive affix. So that there is nothing to 
justify the idea that ‘the attaining of Brahman’ is the reward 
(of what is enjoined). In fact the present verse does not 
enjoin any actions; and hence there cannot arise any desire on 
our part to know their result, which could justify the as- 
sumption that the present tense has the force of the In- 
junctive; as has been done in the case of the Rätrisatra, in 
connection with which even though we have the present tense 
in the term ‘pratit s(hanti' (‘obtain a standing’), yet it is taken 
as laying down the result following from the Ratrisatra. 

From all this it follows that all that is said in the verse 
.is for the eulogising of the Sacraments. 

Some people interpret the verse by breaking it up into two 
parts—taking it to mean that ‘the attaining of Brahman is 
the reward of the compulsory acts, and of the optional acts 
the rewards are such as are actually mentioned in the Veda 
along with these acts.’ 

But there is no authority for this; because the entire verse 
is purely commendatory: specially as it has been already 
explained that the compulosry acts are performed without 
the idea of any rewards. It isin view of this that our Author 
has said (under 2.2) that ‘it is not right to he absorbed in 
desires.’ —(28) 


Section IX 
THE JATAKARMA’ SACRAMENT 


VERSE XXIX 


FOR THE MALE CHILD, BEFORE THE CUTTING OF THE UMBILI- 
CAL CORD THE PERFORMANCE OF THE JATA-KARMA (BIRTH- 
RITE) HAS BEEN ORDAINED : (IT CONSISTS OF) THE FEEDING 
OF HIM WITH GOLD, HONEY AND BUTTER, TO THE ACCOM- 
PANIMENT OF Manrras.—(29). 


Bhasyu 

‘Vardhana’ is cutting. 

‘Jatakarma’ is the name of the particular rite. The 
exact form of this rite is to be learnt from the Grhya-sitras. 

In answer to the question as to which is the act to which 
the name ‘Jé@ta-karma’ is applied, the author adds—-‘the feeding 
with gold, honey and butter.’ ‘Of him’ refers to the child; 
or, it may refer to the rite; the sense being that ‘of this’ rite 
of Jata-karma, the principal part consists in the feeding of the 
child fo the accompaniment of mantras. 

‘To the accompaniment of mantras’,—1.e., the act should be 
done along with the reciting of mantras. Though the present 
text does not specify the mantras, yet, since all Smytis have 
the same end in view, we must accept those same mantras 
that are prescribed in other Smytis. Hence it follows that 
the mantras that should be recited are those that have been 
mentioned in the G'rAya-sutvas. 

“Tf it is necessary to call in tho aid of the Grhya-sutraa, 
the substances (Gold, Honey and Butter) also need not 
have been mentioned here; as in the (7rhya-suíra we find 
the following words (in Apastamba's Grhya-sutra, 1.15.1).— 
* The child should be made to eat butter, honey and the essence 
of gold with a golden ladle, with the mantra, Prati dadami 
modhuno ghylasye ete” Further, there are many (rrhya- 
sutras; the mantras also that are prescribed in the various 
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Grhyasutros are different; the very procedure of the rite is 
variously prescribed ; so that (if we were to seek for information 
from the Grhyas) we would fail to know which one of these 
we should adopt. It might be argued that the name of the 
particular Vedic Rescension (which the performer has studied 
and with which a particular GrAyasütra is connected) would 
help to determine the exact procedure to be adopted. But 
in that case, there can be no use in Manu laying down the 
* Birth-rite ' and the other sacraments ; as these also could 
be learnt from the Grhyasūtras themselves. Every (rhya- 
sutra is named after a particular Vedic Rescension,—e.v., 
* Grhya of the Kathas,’‘ Gryya of the Ashvalayanas’ and so 
forth ; so that a man would naturally adopt that procedure 
which is laid down in the Grhya that is named after the 
Rescension to which he belongs. ” 

To the above our answer is as follows :—The fact that the 
substances (Honey, ete.) mentioned in the text are just those 
prescribed in the Grhyas in connection with the * Jatakarma, ' 
shows that the rites mentioned (here and in the Grhya) are 
the same. This is what leads us to the recognition that—‘ the 
rite ordained here having the same name and thesame subs- 
tances as those found in the Grhyas, this must be the same 
as that. In several cases we recognise a thing through its 
qualities. And when the rites are one and the same, if a 
certain detail is not mentioned in one text, it has to be 
brought in from the other text, specially when there is no 
inconsistency between the two. It has been decided that 
the act (of Agnihotra) prescribed in the several rescensional 
Vedic texts is one and the same; and the analogy of this 
leads us to conclude that the act (of the sacrament) as 
prescribed in the several Smytis (of Manu and of the Grhya- 
siitras) must be one and the same. As regards the uncertainty 
that has been urged by the objector as to the exact proce- 
dure to be adopted, in face of there being many, Grhyas laying 
down diverse procedures,—our answer to that is that‘ all the 
Grhyas being equally authoritative. what one has got to do 
is that when the details varying in them are those relating to 
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the end, he may adopt any one of them optionally, while if 
the details varying relate to different purposes, he should 
employ them all. The name of the Vedic Rescension can never 
form the determining factor. Because the name of the 
Vedic text in relation to a particular individual is not such 
an invariable factor as his yotra and pravara’ are; for a 
man is called after that Vedic Rescension which he happens to 
study: if he has studied the Katha rescension he is 
called Kathaka,’ and if he has studied the Rgveda, he is 
called Bahvrcha’; and in regard to studying there is no 
such hard and fast rule as that ‘such and such a man 
should study only such and such a rescensional text.’ Then 
again, a man very often studies several Vedie texts, as is 
ordained (by Manu, in 3.2)—‘ Having studied the Vedae 
&c. &c. ’; and one has studied all the three Vedas comes to 
be known by all such names—as ‘ Kauthuma' (Samavedin) 
* Kathaka' (Yajurvedin) and Bahorcha '(Revedin) ; and in 
this case one must have recourse to option. For the man 
however who studies a single Vedic text, it is only right that 
he should adopt the procedure prescribed in the Grhya that is 
named after that Vedic text; in fact, he can follow only 
that procedure ; as he has studied only the mantras occurring 
in that particular text; and these alone he can recite 
(properly). In fact the only knowledge that he possesses of 
the Rite is what is derived from that particular text. 

* As for the man’s knowing the mantras, since the Veda 
is studied only for the performance of the rites, the man 
would read up just those mantras (also of the other texts) 
that might be used in a certain performance. ” 

Our answer to this is that the study of the Veda is 
undertaken in virtue of the Injunction of Vedic study; 
and until one has studied the Veda, he is not entitled to 
perform any religious act; it is not (as the objector 
thinks) that the Veda is studied only for the performing 
of the acts. In fact, the name that has been applied to the 
various Grhyas—as this is the Grhya of the Kathas, this 
is the Grhya of the Vajasanéyins’ and so forth—is simply 
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for the purpose of indicating what particular mantras have 
to be employed by certain persons ; and when the majority 
of mantras prescribed in a certain Grhya happen to be those 
that have been read in a particular Vedic text, that GrAya comes 
to be named after that text. Further, when Grhya Smrti is a 
trustworthy source of knowledge, even though it may be'named 
after the ‘Kathas,’ it cannot fail to makeits purport known 
to the Rgvedins also; and what forms the purport of the Vedas 
and the Smpríis is that such and such an act should be done. 
So that when one has come to know that this should be 
done, there can be nothing to limit the performance of that 
act to any particular class of persons, unless there is a Vedic 
text specifying any particular performer ;—as for instance, 
‘when the performance of the Zaniinapat Prayaja is restricted 
‘to the Vashistha clan,— or a distinct prohibition sets aside the 
said ‘ performability.’ Neither of these two circumstances 
is present in the case in question. Nor can it presumed that 
the Rgveda is not an authority for the Kathas, or vice versa. 
Because until a particular Vedic text has been actually 
studied, there is no difference between the ‘ Katha’ and the 
* Non-Katha.’ As regards the Gotra’ (the Clan-name), this 
is fixed for each man (being determined by his birth). So 
that the ‘Grhya’ of a man does not stand on the same 
footing as his Gotra. ’ 

This [that the Grhya of the man is that connected with the 
Vedic text that he has studied] is what is meant by the 
assertion—' He who renounces his own Gfhyasitra and acts 
according to another G'rhyasul*a &c. In fact the man ‘ean 
carry into practice the precepts of that text only which he 
has studied. Consequently if one were to give up the rules 
of his own Vedic text to perform a rite in accordance with 
the Vedic text studied by his forefathers, and adopt the 
procedure laid down in the Gras belonging to this 
latter, he would incur the sin of ‘renouncing his own Vedic 
text’; or in this case the sin of ‘renouncing the text’ will 
have been committed by the father who did not teach the hoy 
that particular text which had been continually studied in 
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his family; and no blame attaches, in this, to the boy him- 
self. In a case where the boy has lost his father and be- 
takes himself to the teacher, as Jābāla is described as having 
done, it would be right for the 'l'eacher to teach him that Text 
which had been studied in the boy's family,—in accordance 
with the law ‘one should proceed by the path by which his 
father and grandfather have proceeded’ (Manu, 4.178); ‘and the 
renouncing of the hereditary Vedic text’ would be justifiable 
only in the event of its study being absolutely impossible. 

From all this we deduce the following conclusion :—All 
the sacraments—‘ Jatakarma’ and the rest—have been pres- 
cribed in all the Smrtis; and where they lay down different 
details pertaining to diverse purposes, they should all be 
employed; but when any such details pertain to the same 
end and are mutually inconsistent, then there should he an 
option as to the particular detail to be employed. 


‘Of the male child’—is added with a view to exclude 
the female and the sexless child. 


Others however have held that there is no special signi- 
ficance attaching to the masculine gender of the word ; because 
the context refers to all *twice-born' persons in general. as 
to undergo the sacramental rites. That which is meant to 
be ‘ consecrated °’ forms the principal factor; and it has been 
decided that no significance attaches to any such qualifications 
gender, number and the like, when applied tothe principal factor ; 
e.g., even though the washing of the cups is laid down in 
the words—‘one should wash the cup’ (in the singular),— 
yet all the cups are washed. Similarly when it is laid down, 
that ‘the man who is feverish, or just free from fever, should 
be fed at the close of the day,’—the feverish woman also is 
fed at that same time; and it is because the present verse 
affords the idea of the sacrament being performed for 
females also that the Author has added the interdict (in 2.66) 
that ‘the whole of this is to. be done for women without 
Mantras’ [otherwise, if the present verse itself had excluded 
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the women, there would be no point in this further interdict]. 
Then again, marriage (which is also a sacrament) is actually 
spoken of (in 9. 203) in connection with Eunuchs. 

Our answer to the above is us follows :—The word ‘male’ 
does not denote the ‘human’ genus in general, in the way 
that the word ‘ man’ does; and it is only if it did have that 
denotation that there might be some ground for not attaching 
any significance to the gender expressed by the particular 
case-ending. What the word male denotes in all cases is 
a particular gender in the form of masculinity, as pertaining 
to all things, moving and  unmoving, corporeal and 
incorporeal. In the present case the gender is denoted by 
the basic noun ( puman’ in * purusah’) itself; and it is only 
in connection with what is denoted by the case-ending, that 
the ‘question of significance or non-significance can arise ; and 
the reason for this lies in the fact that the denotation of number 
(or gender) is not the only function of the case-ending,—it 
may have its use simply in the denoting of any one of several 
such factors as the ‘accusative character and so forth [so that 
if no significance is attached to any one of these several 
factors, it does not matter]. In the present case however 
(where the gender is denoted by the basic noun itself), if no 
significance were attached to the gender, then the word 
‘puman’ would become absolutely meaningless. As in the 
very instance cited above, full significance is actuaily attached 
to the denotation of the basic noun ‘Cup’; and this is done 
simply because the sentence would, otherwise, become 
absolutely meaningless. 

The following argument might be urged—“ It is not only 
what is signified by the case-ending that may be non-signi- 
ficant; as a matter of fact, the denotation of the entire 
word, if it qualifies the subject, is regarded as non-significant. 
For instance, in the case of the text which lays down an 
expiatory rite in the case of one for whom ‘ both offering 
materials have been spoilt,’—though we have the word 
‘both, yet the expiatory rite is performed even on the 
spoiling of even one of the two materials, milk and curd; and 
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no significance is attached to the denotation of the entire 
word both (which quelifies the subject.)“ 

To this objection some people offer the following answer :— 
The present case is not analogous to the case just cited. In 
the latter, the Paüchasharüva rite’ (which is the expiatory 
rite referred to) is not done for the sake of the offering- 
material; all that is meant is that the spoiling of the materials 
provides the occasion for the performance of the rite;— 
while in the case in question, the sacraments are done for the 
sake of the Boy. 

This difference (between the two cases) however is of no 
consequence at all. Because as a matter of fact, it is only 
with a view to avoid a syntactical split that significance is 
not attached to qualifieations; and even though the Rite were 
for the sake of the material, that would not prevent the said 
syntactical split. 

Hence the real answer to the objection is as follows :— 
The passage beginning with ‘ vaidikaih karmabhih, ete., (Verse 
26) is what constitutes the original injunction of the Jäta- 
karma’ sacrament; and throughout this passage it is the 
male that is indicated as the person to be ‘consecrated.’ So 
that if no significance were attached to this male-character, 
the whole passage would become meaningless. It is this 
same consideration which leads us (in the casc of the passage 
cited by the objection) to attach due significance to the 
denotation of the word * offering-material' (even though none 
is attached to its qualification ‘both ’). 

* Well, then the sacraments would be performed for the 
Shüdr« also; as the passage does not specify any particular 
caste." 

Certainly there is no possibility of the sacraments for 
Shudras, because sacraments are performed to the accompani- 
ment of Mantras. Or, we may take the term ‘of the twice-born 
persons, occurring in a supplementary passage, as providing 
the necessary restriction. Nor does the term ‘of the twice- 
horn persons’ in the said passage pertain (as a qualification) 
only to what is therein enjoined; so that it cannot be urged 
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that, in as much as the necessity of their consecration 
has been mentioned in that passage, no significance can 
attach to the term ‘male’ in the present passage; just as 
none is attached to the term ‘both’ in the passage referred 
to above.” 

As for the fact of a later text (Verse 66) speaking of the 
Rites for females being ‘without mantras,’ this could be 
taken as an independent injunction; without necessarily 
depending upon the fact of the ‘sacrament with mantras’ 
being possible for women also (under the present verse; of 
which the later verse has heen regarded as an exception, by 
the objector above). 

As for the ‘marriage of sexless persons; — sexless’ 
persons are of various kinds—e.g. (a) those whose semen 
is ‘airy, (Impotent), (6) those who have the signs of 
both sexes (Hermaphrodite), and (c) those whose orgaus are 
inactive. All these people cannot be excluded from all 
the ‘sacraments ’; because, ir the first place their impotence, 
etc., cannot be detected at the time (during infancy).when the 
‘Jatakarma’ and the other (earlier) sacraments are performed; 
and secondly (even when detected) the said impotence, 
eic, may be such as might be cured, and certainly a 
characteristic that is not of a permanent character can 
never serve as a disqualification. For instance, absence of 
wealth; this is not a permanent characteristic, like the caste 
of a person; for the man who has no wealth comes to 
acquire wealth; having remained poor for a long time, a 
man becomes very rich in a single day. It is on the killing 
of such a (confirmed and permanent) eunuch that one 
becomes purified (of the sin) by the giving of a load of 
dry grass; and the reason for this lies in the fact that he has 
had no sacraments,’ he has not been ‘ initiated,’ and his life 
is of no use to any person. 

From all this it follows that the present text prescribes the 
sacraments for males only,—the later Verse (66) prescribes 
them for females as to be done without mantras,'—and for 
eunuchs there are no sacraments at all.—(29) 


X —The ‘Naming Ceremony 


VERSE XXX 


ONE SHOULD HAVE HIS ‘NAMING’ (NAMADHIYA) DONE ON THE 
TENTH OR THE TWELFTH (DAY), ON AN AUSPICIOUS LUNAM 
DATE AND AT AN AUSPICIOUS MOMENT. AND UNDER A PROPI- 
TIOUS LUNA t ASTERISM.-—(30) 


Bhasya. 


One should perform the ‘naming,’ ‘ Vamadhéy:,’ of the 
child on the tenth or the twelfth day. 

No significance is meant to be attached to the sense of the 
causative affix in ‘ Kürayét, ‘should have it done. For the 
Grhyasitra simply says—' On the tenth day the father should 
take up the child and perform his naming’ (without the causal 
form). | 

The term Namadhéya’ means simply ‘nama,’ name; 
and it is that word by which a person is called during life. 

In as much as the section has started with the mention of 
the ‘ Jétakarma,’ as to be done before the cutting of the um- 
bilical cord,’ it follows that the ‘tenth’ and‘ twelfth (of 
the Text) refer to the day as counted from the day of birth ; 
and they do not refer to the lunar dates. 

On this point some people have held that the mention of 
the ‘tenth day’ is only meant to indicate the ‘ passing of the 
days of impurity’; the past-participle epithet — afifayám, 
‘having passed, being understood. So that the meaning is 
that, for the Brähmana the Naming should be done after the 
lapse.of the tenth day, for the Ksuttriya after the lapse of the 
twelfth day, and for the Vaishya- after the lapse of the fifteenth 
day.“ 

This explanation, however. is not right. For there being 
no ground for taking the words in the indirect figurative sense 
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suggested, the ceremony could very well be performed during 
the period of impurity, just like the *Birth-rite.' If the 
feeding of the Brähmanas were enjoined (as a necessary 
accompaniment of the Rite), then there might be some 
justification for the suggested figurative interpretation. 

If the ‘tenth’ or the‘ twelfth’ day happen to fulfil 
the conditions mentioned in the second line of the verse, 
then the ceremony should be done on those days. Otherwise 
it should be performed on some other auspicious lunar date. 

The ‘ auspicious lunar dates’ are the second, the fifth (day 
of the lunar month), and so forth. 

* Punya, ‘auspicious, means commended. The ninth, 
fourteenth and such other days (of the lunar month),— 
which are commonly called ikéa,’—are ‘not commended,’ 
‘ inauspicious.’ | 

<s Muhūrta, ‘moment, stands for what is called ‘lagna’ 
(the point of time indicated by the * contact with the Horizon,’ 
i.e. the rising, of a particular Zodiacal Sign), Aquarius, 
and the rest. At a moment that is auspicious,’—i.e., which 
is not possessed by any evil planet, whieh is looked upon by 
Jupiter and Venus. Such ‘auspiciousness’ of the moment 
can be ascertained with the help of the science of Astrology. 

< Under a propitious lunar usterisin, the lunar asterisms’ 

are those beginning with Shranistha; and that day on which 
these happen to be propitious.” The propitiousness of the 
Lunar Asterism consists in its being free from the contact 
of ‘malignant’ and ‘evil’ planets, as also from the condition 
of ‘ Vyutipata’ (a malignant aspect of the Sun and the 
Moon). : 
The particle * à? in the Text has a collective sense 
(meaning and); hence the meaning is that ‘the ceremony 
should be performed on an auspicious day, and at an auspi- 
cious moment, % under a faultless lunar asterism.’ The 
due combination of all these conditions can be ascertained 
with the help of the Science of Astrology. 

The final upshot of the whole comes to this:—The cerc- 
mony should never be performed before the tenth or twelfth 
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day,—and after these days it may be performed only at the 
auspicious moment on that day which is found to be under 
a propitious lunar asterism.'—(30) 


VERSE XXXI 
THE NAME OF THE BRAHMANA SHOULD BE AUSPICIOUS, THAT 
OF THE KsATTRIYA CONNECTED WITH POWER, THAT OF THE 
VAISHYA ASSOCIATED WITH WEALTH; WHILE THAT OF THE 
SHUDRA CONTEMPTIBLE.--(231) 


Bhasye. 

The Author now proceeds to determine the form of the 
name to be given to the child. 

* Mahgalyam, ‘auspicious, means ‘mangalaya hitam, 
or mangalaya südhu, ‘conducive to welfare.“ The welfare 
meant here is that which consists in the fulfilment of something 
desirable, in the shape of longevity, wealth and such other 
things as lead to physical and mental pleasure. And a term 
ean be said to be ‘conducive, —' hita’ or ‘ sidhu,’—-to this 
welfare, only when it connotes it; and it is in this sense that 
we have the Nominal Affix (at, in mangalyam ). Further, 
by being ‘conducive’ it is not meant that it should always 
express the actual fulfilment of a desirable thing; but 
that it may also express the desirable thing itself. 

This connotation of the desirable thing may be either (a) 
by means of compounds, such as ayuhsiddhi’ (accomplishment. 
of longevity), ‘dhanasiddhi’ (acquisition of wealth), * putra- 
labha’ (obtaining of a son), and so forth,—or (b) by a nominal 
affix connoting *conduciveness' effectiveness, or ‘ purpose.’ 
But the Grhyasiira has prohibited the use of a name ending 
in a Nominal affix— One should fix a name ending with a 
Verbal, not one with a nominal affix’—says Paraskara. And 
as for compounds also, there is a combination of the denota- 
tions of two words; so that there is a chance of the name 
consisting of many letters; the text is going to lay down 
certain appendages to the actual names, such as the name of 
Bräh mana should end in Starman, and so forth (Manu, 
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2.32); so that if the name consists of three or four letters, 
along with the appendage 'sharman, it would come to 
consist of five or six letters; and this would go against the 
rule that ‘the name should. consist of two or four letters.’ 
(Baudhayana and Apastamba). From all this it follows that 
sach words should be employed as names as are connotative of 
things that are desired by most people,—e.g., son, cattle, landed 
property, daughter, wealth and so forth ; and these should end 
with the term sharman.’ Thus it is that such names become 
possible as ‘ Go-sharman.’ ‘ Dhana-sharman, ‘ Hiranya- 
sharman, ‘ Kalyana-sharman, ‘ Mangala-sharman,’ and so on. 

Or, the term mangala’ may be taken as standing for 
* Dharma,’ * Merit" ; and * mangalya ' in that case would mean 
that tohich is conducive to merit (meritorious). 

* What is it that is conducive to merit ? " 

All those words that constitute the names of Deities; e. ., 
‘Indra, * Agni,’ *Pàyü'; also the names of sages—e.g., 
‘ Vasistha, ‘ Vishvamitra, * Medhatithi’; these latter also 
are ‘conducive to merit’; as is clearly indicated by such 
directions as—(a) ‘one should make offerings to the sages,’ 
(5) ‘one should meditate upon the men of pious deeds, one 
who desires prosperity should, on rising in the morning, 
repeat the names of Deities, sages and of the Brihmanas of 
pious deeds.’ 

The epithet *mangalya, ‘ auspicious’ meritorious) serves 
to preclude all ‘inauspicious’ names, such as ‘ Yama, 
* Mrtyu’ and the like; and also those that are meaningless— 
such as Dittha’ and the like. 

‘That of the Keattriya connected with power, —i.e., 
expressive of power. The ‘anvaya’ (expressed by anvita in 
the compound balancita’: means connection; and the only 
connection that a word can have with a thing is the relation. 
of being connotative of it.—* Power’ is strength.; and the word. 
that connotes this should be used as the name for the. 
Kaattriya, e.g., * Shatruntapa, * Duryodhana,’ * Prajapala,’ 

The several kinds of names have been mentioned (in the 
text), as indicative of the several castes. 
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Similarly, ‘that of the Vaishya associated with wealth. 
It is not meant that only synonyms of ‘dhana’ should be 
used,—such as Dhana,’ ‘ Vitta; * Svápateya, but that any 
word that may be in any way connotative of wealth should be 
used. Or, what is meant is that either such words as 
‘dhana’ (‘wealth’) and the like should te used, or such as 
signify connection with Wealth; such as ‘ Dkanakarman,’ 
* Mahadhana,’ ‘ Goman,’ ‘ Dh&ayag aha.’ 

Throughout this verse, such is the meaning—of the term 
‘connected with power’ and ‘associated with wealth.’ If this 
were not what is meant, the text would have said simply ‘the 
names of power should be used.’ And in that case, since the 
words actually denotative of power would be very few 
in number, while tlie number of iiidividdals to be named 
would be endless,—all usage (based on names) would come to 
an end. | mE | 

* That of the Shüdra contemptible, —such as * Krpanákà, 
Dina, * Shavaraka, and so forth.—(31) 


VERSE XXXII 


THE NAME OF THE BRAHMANA SHOULD BE EXPRESSIVE OF 
‘PEACE, THAT OF THE KSATTRIYA, OF ‘PROTECTION’; THAT 
OF THE VAISHYA, OF ‘ PROSPERITY, AND THAT OF. THE 
SHUDRA, or SUBMISSIVENESS.’— (32) 


Bhasya. 


[What appears to be the meaning is that] the actual term 
(‘ sharnan,’ etc.) should form part of the name,—and that the 
two terms (mentioned in the preceding and the present verse) 
should appear in the order stated, the ‘auspicious’ term 
coming at the beginning and the term *sharinan' at the end. 
(of the name),—as illustrated above (* Go-sharnian, * Dhana- 
shanman’ and so forth). 

But this would not be possible in regard to the names of the 
Keatíriya and the rest; hecause the term ‘rakga.’ (‘ security,’ 
which:is mentioned in connection with the Keattriya) is of the 
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feminine gender, and as such could not be co-ordinated with the 
names of males. Heuce in view of conformity, and in view also 
of actual practice, and also in view of the two verses being syn- 
tactically distinct, we should take them as complementary to 
each other; the sense being that the ‘auspicious name’ (men- 
tioned in the preceding verse) should be ‘ expressive of sharman, 
Peace —this term standing for refuge, shelter, happiness. It 
is only if we take the term sharman’ of the text as standing 
for what is developed hy it, that we have the possibility of 
names ending in ‘arimi,’ ‘dutla, ‘bhiti, and the rest; 
the name * Zndrascám?' meaning ‘he who has Indra for his 
shelter’; * udra-datfa* also signifies the fact of Indra being 
the shelter. 

Similarly with all the rest (the names of the Keattriya, eto.) 

* What does this argument mean —that, in view of the two 
verses being syntactically distinct, we should take them as 
complementary to each other? For the same reason, why are 
not the two sentences ‘one should sacrifice with Vrthi’ 
and ‘one should sacrifice with Yava’ taken as comple- 
mentary (and not as optional alternatives, as they have been 
taken) ?" 

What we have said is only what is indicated (by the 
words of the Text). Tho Text being the work of a human 
writer, if he had intended the statements to be optional 
alternatives, he should, for the sake of brevity, have said 
‘the name should be either auspicious or expressive of peace’, 
when we have two distinct syntactical constructions, there 
are two verbs, and this becomes too prolix (and the 
prolixity cannot be justified except by taking the two as 
complementary). [All this reason ng, based upon intention 
and propriety of speech, cannot apply to the case of 
Vedic sentences, where there is no author. | 

‘Rakga,’ is protection,“ preservation.’ * 

* Puati' is ‘ prosperity’ as well as ‘security.’ Such names 
as * Govyddho, ‘Dhanagupta.’ | 

* Prégya’ is ‘submissive’; such names as *Drühmana-dàsa,' 
and ‘ Dévadasa, which means (respectively) ‘submissive to, 
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dependent upon, the Brahmaya’ and ‘ submissive to and depen- 
dent upon a deity.'—(32) 


VERSE XXXIII 


THAT OF WOMEN SHOULD BE EASILY PRONOUNCIBLE, NOT HARSA, 
OF PLAIN MEANING, HEART-CAPTIVATING AND AUSPICIOUS ; 
IT SHOULD END IN A LONG VOWEL AND CONTAIN A BENE- 
DICTORY TERM. — . 33) 


Bhasya. 


Inasmuch as significance has been attached to the mention 
of the ‘male’ child (in verse 29), what has been said in the 
preceding verses is not applicable to women; and the present 
verse is going to lay down rules regarding the names of women. 

* Easily pronouncible’ ;—that which can be easily pro- 
nounced ; the name of women shoulu be such as can be uttered, 
with ease, even by women and children. It is mostly women 
and children that have got to deal with women; and the 
woman’s organ of speech being not very efficient, she cannot 
pronounce each and every Sanskrit word; hence the Text lays 
stress upon this pronouncibility in the case of feminine names. 
This however docs not mean that the masculine names may be 
unpronouncible. As examples of ‘pronouncible’ names we 
have, Mangala-devi, * Charudati,” * Sucddani,’ ctc., and as 
counter-examples (7.e., of unpronouncible names), ‘Sharmistha; 
* Sushlis(angt, and the like. 

‘Nol harsh,’-—i.e., not denoting any thing harsh ; names 
denoting harsh things are such as /i, ‘ (Sorceress), 
Purug (Rough) and so forth. 

* Of plain meaning,’—whose meaning does not need to be 
explained before it is comprehended ; which, as soon as it is 
heard, conveys its meaning to the learned and the unlearned 
alike. As examples of names with meanings not plain, we 
have, (a) * Kamanidha’ and (b) ‘ Karisagendhi' ; the meaning 
of these terms: is not comprehended until the following expla- 
nations have been provided: —(a) who is, as if it were, the 
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very receptacle of love, she in whom all. love is contained,’ and 
(6) * Kartyagandhi’ is the ‘daughter of Karisagandhi.’ | 

* Heart-captivating, —that which pleases the mind; e.g., 
*Shréyasi*; while of the. contrary kind we have the name 
* Kalakgi.' 

* Auspicious,—such as Sharmavati’; of the contrary kind 
is the name Abhāgā, * Mandabhaga.' 

‘Ending in a long vowel; that which has a long vowel at 
the end. Contrary to this is the name * Sharat.’ 

< Ashircada’ is thal which denotes benediction ; * abhidhana? 
is term; and when the two are compounded in the Karma- 
dhàraya form, we get the meaning * beuedictory term’; and the. 
name that contains such a term is called * dshirvadabhidhanavat, 
‘containing a benedictory term.’ Examples of such names— 
* Saputrü, ‘Bahuputri,’ * Kulavaéhika’; these are benedictory 
names; of the contrary kind are such names as, Aprashasta,’ 
* Alaksani,’ 

“What is the difference between ‘auspicious ' and ‘ benedic- 
tory °? ” 

None whatsoever. The second epithet has been added only 
for the purpose of filling up the metre.— (33) 


XI. The Ceremony of ‘First Egress,’ Niskramana 
and that of ‘First Feeding,’ Annaprashana. 


VERSE XXXIV 


IN THE FOURTH MONTH SHOULD BE PERFORMED THE CEREMONY 
OF THE CHILD’s ‘EGRESS’ FROM THE ROOM; AND IN THE 
SIXTH MONTH THE CEREMONY OF ‘ FEEDING’? OR, WHATEVER 
MIGHT BE REGARDED AS AUSPICIOUS IN THE FAMILY.—(234) 


Bheeye. 


* In the fourth month ’—from birth. should: be performed 
the ceremony of the child’s egress'—being taken out of 
the room and shown the sun. ‘This implies that for three 
months the child should be kept in the lying-in room itself. 

The common name ‘child’ is used, with a view to include 
the shiidra also. 

Similarly ‘in the sixth month, the ceremony of First 
Feeding on grains. For five months the child should be kept 
purely on milk. 

Or, whatever might Le regarded as auspicious '—conducive 
to welfare — in the family’ of the child; such well-known 
rites, for instance, as making offerings to P&tana, to Shaku- 
nika, to certain trees, ete., etc. This may be done at specified 
times. | 

This last clause is meant to apply to all ceremonies; so 
that the naming also may be done according to family custom, 
even though it be not in strict conformity with the rules 
laid down above. Hence with different families, such names 
become possible as—' Indrasvimt, ‘Iudrasharman’ Indra- 
bhüti! ‘Indrarata, ‘Indravignu, ‘Indradéva,’ * Indrajyotis, 
* Indrayashas,” and so forth.—(34) 


35 


XII. Tonsure. 


VERSE XXXV 


IN VIEW OF THE INJUNCTIONS OF TITE VEDA. THE TONSURE- 
CEREMONY OF ALL TWICE-BORN CHILDREN SHOULD BE PER- 
FORMED, ACCORDING TO LAW, IN THE FIRST YRAR OR THR 
THIED.—(35) 


Bhagua. 


‘ Chùdā’ is ‘the tuft of hair on the crown of the head’; 
and the ceremony for the purpose of this is called ‘ Chida- 
karman,’ ‘ Tonsure’; this name ‘Tonsure’ is given to that 
ceremony which consists in the cutting of the hair in such 
a manner as to leave well-arranged tufts of hair on certain 
parts of the head. 


This may be done ‘in the first year or the third’ ;—this 
option being due to considerations of the good and evil aspects 
of planets. 

In view of the injunctions of the Veda’:—this is merely 
explanatory : the fact of the entire contents of the work being 
based upon the Veda having been already stated before. Or, 
the term may he taken here as not necessarily standing for 
the injunctive texts, but including the Mantras also; and as 
a matter of fact, we have the mantra, ‘yatkguréna márjayet, 
ete., (Páraskara-grhyasütra, 2.1.1), which is indicative of the 
Tonsure-ceremony, in the same manner as the Mantra ‘yan 
jan pratinandanti, ete., (Paraskara,— Grhyasutr., 8.2.2) indi- 
cates the 4e(akà-riles. So that what the phrase means is 
that the ceremony should Le performed with mantras. As 
to the particular details (regarding the mantras, eto.), these are 
learnt from the Gryhasūtra. 
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From this it follows that this sacrament is not to be 
done for the Shiidra; which is also clear from the mention 
of the twice · born. As for the shaving of hair without any 
restriction as to time, this is done for special purposes, and 
may be done for the Shüdra also: this is not interdicted.— (35) 


XIII. Upanayana—Initiation 


VERSE XXXVI 


IN THE EIGHTH YEAR FROM CONCEPTION ONE SHOULD PERFORM 
THE INITIATION OF THE BRAHMANA; OF THE KING IN THE 
ELEVENTH YEAR FROM CONCEPTION ; AND OF THE VAISHYA 
IN THE TWELFTH.- --(36) 

Bhäşya. 

Counting from the year that one spends in the mother’s 
womb, when the child reaches the eighth year ;—the term 
‘ garbha’ stands for the year spent in the womb; this indica- 
tion being due to the presence of the term ‘year,’ ‘ abda’; 
certainly the ‘year’ could never be the ‘eighth’ from ‘garbha, 
if this latter were taken in its direct sense; —in this year 
one should perform the Initiation of the Brahmuna. 

The term ‘aupaniyanam’ stands for ‘upanayanam,’ the 
‘an’ affix having the reflexive sense; and the lengthening of 
the vowel in the latter term (‘ u«janam ) being in accordance 
with (Pauw 6.3.198); or the lengthening of the vowels of 
both terms (%% and * nayanam’) may be regarded as a Vedic 
anomaly. 

* Upunuyuna,’ * Initiation, is the name of a sacrament 
described in the Gyhyusiit;vus and well-known to Vedic 
scholars, its other name is ^ Muwiji-bandha,’ * Girdle-Investi- 
(ue. That ceremony in which the child is taken over to— 
made over tu—(upuntyaté;—the teacher, for the purposes 
of teaching—and not for any such other purpose as the 
building of a wall, or the making of a mat—is what is called 
‘Upanayana, It is the name of a particular sacramental rite. 

O che King in the elecenth year from conception’ ;—tor the 

Keatiriya the ceremony should be performed in the eleventh 

year ‘from conception; i. e., ‘beginning from conception,’ or 

‘after conception.’ 
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The term king’ da, (in ‘rūjřah’`) should be taken as 
standing for the Ksattriya caste; and does not necessarily mean 
one who is a duly anointed king; firstly because such is the 
sense in which the word is generally used in books; secondly 
because in the present context it occurs along with the terms 
* Brahmana’ and the rest (which are all denotative of castes) ; 
and thirdly because we find the term Kzattriya’ used in the 
rules that follow regarding the «details of the ceremony; 
e.g., it is said that ‘the girdle of the Ksattriya should consist 
of the bow-string’ (below, Verse 42). It is true that the term 
‘king’ is sometimes used in the sense of the ‘rulers’ of 
‘countries,’ and as such applied to /aishyas aud other castes 
also; but such usage is purely figurative and indirect. And 
the figurative meaning of a word can be accepted only when 
the original direct meaning is found inapplicable. That the 
term ‘king’ in the text stands for the Keaftriya is shown 
by the following words of the author of the Grhya-sutra— 
‘One should initiate the Bràhmana in the eighth year, 
the Ksatíriye in the eleventh and the Vaishva in the twefth.’ 
It is on this understauding that the revered Panini derives 
the word rajya’ (* Kingship’) from the word ‘rajan’ (King), 
explaining it as ‘the function the King. and hence used 
in the ordinary sense of ‘lord of country [i. e., the * function 
of ruling a country’ really belongs to the Ksattriya caste, 
and when persons of other castes arc called * King’ their title is 
based upon their doing the work of the King ]. 

Of the Vatshyu, the ceremony should be performed in the 
twelfth year from conception.—(36) | 


VERSE XXXVII 
For tHE BRAHMANA DESIROUS OF BRAHMIC GLORY, IT SHOULD 
BE DONE IN THE FIFTH YEAR; FOR THE ‘ KING’ DESIROUS 


OF POWER, IN THE SIXTH; AND FOR THK VAISHYA DESIROUS 
OF BUSINESS, IN THK EIGHTH.—(987) 


Bhigya. 


What belongs to the father is here attributed to the 
child; the desire—' May my sou attain Brahmic glory !'— 
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resides in the father; and this desire being attributed to the 
child, the latter is spoken of as ‘desirous of Brahmic glory.“ 
The child itself is too young to have the said desire. 

* In that case the action done by one person would have 
its result accruing to a totally different person; and this 
would involve the absurdity of à man acquiring what he has 
not earned. And the assertion that the result accrues to the 
child without his desiring it is one that is contrary to all 
reason and scriptural authority." 

There is no force in the objection. The case in question 
is analogous to that of the Shyéua sacrifice: the Shyéna is 
performed bya man seeking to encompass death, and this 
death falls upon the person against whom the performance 
is aimed (and not on the performer himself) It might be 
argued that-—' in this case the result actually accrues to the 
person seeking for it; it is the sacrificer who desires the death 
of his enemy ; and it is he who obtains this result; so that the 
result of the act does not accrue to a person that did not 
perform it.”—But in the present case also, the result, in the 
shape of ‘having a child with the particular qualification,’ 
accrues (o the performer of the Initiation (the father); just 
as the good health of the child brings pleasure to the father, 
so also the Brahmie glory of the son would be a source of 
pleasure to the father; so that the result here also would 
accrue to the performer, who had sought for it. Further, it is 
only from the construction of the actual words used that we can 
ascertain the meaning of the scriptural texts ; and in the present 
context, the only construction found possible is that the father 
should perform. the ceremony with the desire of a certain 
result to accrue to his sou; and there are no grounds for 
abandoning this natural construction of the words. 

This same explanation applies also to the case of the 
benefits of the after-death rites accruing to the father (even 
though performed by the son); as in that case also the 
performer is the son, and the result is the satisfaction of the 
father. Jl'urther, we have the text—''Thou art my very self 
called the 0% —which shows that when the after-death rites 
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are performed by the son, it is the father himself (in the shape 
of the son) that makes the offerings to himself; specially as 
it was with a view to this alone that the. father begot 
the son. 007 

Then again, in the Se;rescare sacrifice (which is performed 
by one who wishes to bring about his own death and 
translation to heaven), -even after the sacrificer himself has 
died, the subsequent details have got to he performed: and 
in this performance also the same sacrificer is regarded as the 
‘performer,’ in view of the direction that he has given to the 
Brähmanas— O Brühmanas, please complete this sacrifice,’- -- 
as also of the sacrificial. gifts and appointments made 
by him; by virtue of which the said sacrificer is regarded 
as the actual instigator or emplover of the officiating 
priests. In the same manner, in the case in question 
also, in as much as the son was begotten for the purpose 
of performing the funeral rites, these rites, though performed 
(by the son) for the sake of the father, are regarded as 
performed by the father himself. 


2 — —ñ— — 


* Brahmiec glory’ is proficiency in Vedie learning. 

* Power’—is strength, moral as, wel) as physical; moral 
strength consisting in courage and energy; and physical 
strength in the possession of elephants, horses, infantry and 
full treasury. It is with reference to this that we have the 
assertion— the full development. of kingly . power consists in 
the excellence of military organisation.’ 

‘Thi, ‘ Business, is action, ie. agricultural and 
commercial transactions carried on by means of large 
capital. gi 
In all cases, the number of years is to be counted 
‘from conception? ; this phrase (occurring in the preceding 
verse) being construed with the present verse also.---(37) 
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VERSE XX XVIII. 


For tHe BuAHMANA THE SAVITRI DOES NOT LAPSE TILL THE 
SIXTEENTH YEAR; FOR THE KSATTRIYA TILL THE TWENTY- 
SECOND YEAR: AND ron THE VAISHYA TIDL THE TWRNTY- 
FOURTH YEAR.—(38) 


— Bhitaya. 


For the Initiatory Rite, the principal as well as the 
optional time have been prescribed. From this it would seem 
that if, on account of the death of the father, or by reason of 
illness and such other causes, the hoy. remains uninitiated and 
the prescribed time has gone hy,—he becomes unfit for 
initiation ; this idea being countenanced by the fact that, even 
though the prescribed time is a secondary factor in the rite, 
vet on the lapse of that time, the performer’s title to the 
performance ceases; just as we find in the case of omission 
of the Agnihotra-offerings after the prescribed morning and 
evening have gone by. It is with a view to this that the 
present verse propounds an exception to the general rule, and 
lays down the necessity of performing the rite even after the 
passing off of the prescribed time. 

Till the end of the sixteenth year after conception, the 
Brahmana’s title to the Initiatory Rite does not cease. 
The term ‘ Savitri’ in the text stands for the Rite of Initia- 
tion,’ which is the means whereby the teaching of the Savitri 
is accomplished. ‘ Does not lapse, i. e., does not become out 
of date. 

Similarly ‘for the Keattriya till the twenty-second year, — 
i.e., for the person belonging to the Ksattriya caste. Tho term 

‘bandhu’ is used (a) sometimes in a deprecatory sense; e.g., 
in such passages as—‘how doth thon know this. O Brahma- 
bandhu! (wretched Brähmana) ?“; — (ö) sometimes it is used 
in the sense of family’; e.g., in the passage—‘ the possession 
of a number of villages, the presence of a large following, 
extensive family-connections (bendhuta), and alliances,— 
these are not to be trifled with even by Indra himself; what to 
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say of persons possessing only parts of the earth!’ ;—(c) in 
‘some cases it also means ‘substance’; eg., in Panini’s Sutra 
(5.4.9)—*a word ending with the ‘term jati takes the affix 
chha, when it denotes bandhu (i. e., a substance belonging to a 
particular class)? In the present context the first two 
meanings of the term bandhu being inapplicable, we take 
it in the third sense. 

The nominal affix (dat) in the term ‘dvavimshak’ means 
that which completes the number twenty-two, i.e., the twenty- 
second. 

* For the Vaishya till the twenty-fourth year'.—Here also 
though the presence of the daf - affix implying completion 
was necessary, yet it has not been used in view of metrical 
contingencies; but the sense is thére all the same. That this 
must be so is proved by the fact that the number 'twenty- 
four, which denotes the entire lot of twenty-four years, could 
never form the limit of anything; while the ‘twenty-fourth 
year’ which is one part of the ‘twenty-four,’ can very well 
form the limit. 

People explain the particle q as denoting inclusion. 

In support of what is said in this verse people cite the 
Vedic text—‘ The Brahmana should be initiated with the 
Gayalri, the Ksattriya with the Tytgtup and the Vaishya 
with the Jagati? [the Gūyatrī, metre containing 24, three 
times eight, the Trstup 33, three times eleven, and the 
Jagati, 48, four times ee, syllables]; the ages spoken of 
in the text (16, 22 and 24) suffice to complete two quarters of 
each of the three metres; up till then the metres retain their: 
force and do not abandon the castes that form their 
receptacles ; when however the third quarter has passed, they 
lose their essence, become aged and having their force reduced, 
they disappaer, just as the man becomes old at 50 (which 
represents two quarters of his life of 100 years). It is for 
this reason that the said metres abandon their respective castes, 
when they find that they have not been studied by them; 
and it is thus that (after the said ages) the Brahmana ceases 

36 | 
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to be ‘related to the Gayatri,” the Ksattriya ceases to be 
‘related to the Trigtup and the Vaishya ceases to be related 
to the Jagati. 


‘Savtirt’—is the name of that verse which has Savitr 
for its deity ; and that such a verse is the Gàyatri has been 
shown above, on the strength of the Grhyasitras. 

For the Ksattriya, the Savitri’ is the verse Akpenena, 
eic. (Rgveda, 1.35.2; Vajasanéya, 33.43), which is in the 
Trigtup metre; and for the Vaishya, it is the verse ‘Vishva 
rũpãni, etc.’ Rgveda, 5.81.2; Vajasancya, 12.3).—(38) 


VERSE XXXIX 


BEYOND THIS, ALL THESE THREE, NOT HAVING RECEIVED THE 
SACRAMENT AT THE PROPER TIME, BECOME EXCLUDED FROM 
SAvITRI (INITIATION), AND THEREBY COME TO BE KNOWN 
AS ‘VRATYAS’ (APOSTA'TES), DESPISED BY ALL GOOD 
MEN.—(39) 


Bhisya. 


Beyond after the said time, wll these three’ castes—the 
Brähmana and the rest; — at the proper time’—at the exact 
time prescribed for each caste, or even at the secondary 
period permitted ;—‘ not having received the sacrament '— 
not having their Upanuyana-ceremony performed ;— e- 
cluded from  Sücilri'—become fallen off from Initiation; 
and also ‘come (o be known as Vratyas’—‘ despised ,’ looked 
down upon, ‘ by all good men,’ by respectable and cultured 
people. 

This verse is intended to oxplain the signification of the 
well known name Vraiya.’ That they become excluded 
from Initiation has already been implied in the preceding verse. 

It has been said that they ‘are despised by good men’; 


the next verse explains the nature of contempt in which they 
are held.—(39) 
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VERSE XL 


THE BRAHMANA SHOULD NOT IN ANY CASE, EVEN IN TIMES 
OF DISTNESS, ESTABLISH SPIRITUAL OR UTERINE RELATION- 
SHIP WITH THESE PERSONS, UNTIL THEY HAVE BEEN DULY 
PURIFIED, — (40) 


Bhäşya. 


‘With these Vrũtyas; — until purified'—by expiatory 
rites ;—' duly, i.e., according to rules laid down in the scrip- 
tures laying down expiatory rites ; e.g., making them under- 
go three Krehchhras, ete., etc.;’—‘ even in times of distress '— 
i.e., under no circumstances however distressful ;—‘ should not 
establish,’ enter into, ‘ relationship’ with them. 

he question arising as to whether or not this prohibits 
all kinds of relationship, the text Supplies the answer in the 
negative spiritual or uterine.’ 

The term ‘brahma,’ ‘spirit, here stands for the Veda; 
and it is relationships through the Veda that are prohibited ; 
such relationships as officiating at sacrifices, teaching and 
accepting gifts; the meaning being that one should neither 
officiate at their sacrificial performances, nor appoint them to 
officiate at sacrifices, they should not be taught, nor should 
one read with them. Since it is only one who knows the 
meaning of the Veda that is entitled to accept gifts, the 
accepting of gifts also becomes a ‘Vedic’ or ‘spiritual’ 
relationship. 

* Uterine relationship, —the giving and taking of daughters 
in marriage. 

The specification of the Brihmana’ is intended to he 
illustrative only. 

The sense of all this is that, in view of the disqualification 
here described, the boy whose father is no more should, if 
he is intelligent, try to avoid the disqualification, by present- 
ing himself (at the proper time) for Initiation. To this end 
we have the Shruti—* Satyakima Jäbäla went to Gautama 
Haridrumata and said—'I shall, sir, live with you as a 
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religious student”; where the boy himself requested the 
teacher to initate him. The initiating of boysis however 
entirely optional; so that if the teacher should be found 
unwilling to take up the initiation, he should be appealed 
to by the boy by means of presents, etc.—(40) 


VERSE XLI 


BRAHMACHARIS SHOULD WEAR THE SKIN OF THE BLACK (DEER), 
OF THE RURU DEER AND OF THE GOAT RESPECTIVELY ; 
AND ALSO THE CLOTH OF HEMP, FLAX AND WOOL.'—(41) 


Bhasya. 


Though the term ‘ Krsna,’ ‘ black,’ is applied to everything 
that may be endowed with the quality of blackness,—as we 
find in the expressions ‘the black cow,’ ‘the black blanket,’ 
and so forth,—yet, in the present context, it is clearly recog- 
nised as standing for the ‘black deer’; firstly because of its 
occurring along with the ‘skin of the Ruru deer, and 
secondly because of the directions contained in other Smrtis 
(which clearly mention the black deer). 

* Ruru — is a particular species of the deer. 

* Basta ’-—is the goat. 

In all the three words (‘kargna’— ‘ raurava’—‘ vàsla ") 
the nominal affix (an) denotes either formation or constitution 
(i. e., either formed out of or consisting of’). 

‘Should wear’ ;—the Brahmana should cover his body with 
the skin of the black antelope, the Ksattriya with the skin of 
the Ruru deer and the Vaishya with the skin of the goat. 

And also cloth made of shana (hemp), ksuma (flax), and 
urna (wool). 

The particle ‘ cha’ (‘and also’) has the cumulative force. 

The cloth made of hemp and the rest are not to be used 
as upper garments; and the skins are to be used as upper 
garments ; as such is the proper course. For Kaupina (loin- 
slip) and wrapping, the cloth is to be used. 

* Respecting’ ;—i.e., each of the three castes is not related 
to all the clothing that is mentioned ; nor are they to be 
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connected in the reverse order; in fact the first Brahmachart 
is connected with the first skin and first cloth, the second with 
the second and so forth, as we have shown. 

An objection is raised— Even without the express men- 
tion (of the respective order), it would be understood through 
usage; for instance, such expressions as ‘ shattered, scattered 
and burnt by thunder, wind and fire are always under- 
stood to mean ‘shattered by thunder, ‘scattered by the 
wind’ and ‘burnt by fire’ (even though respectivity is not 
expressly mentioned).” 

Answer.—This could be so understood if the three Brahma- 
chiris had been mentioned separately, and if the number 
(of Brahmachiris and the clothings) were the same. In the 
present instance, however, we have the single term ‘ Brahma- 
chäris, and the three Brahmachäris are not specifically 
named in any order. Further, the number of Brahmachiris 
is three, while that of the correlatives is siz—threc skins and 
three cloths. When however the text expressly mentions 
*respectivity, the order of the Brahmacharis is deduced 
from that in which they are found to be spoken of in other 
texts. And after the ‘three Brahmacharis’ have been 
construed with the three skins, they are again repeated and 
construed with the cloths. And in this manner the compati- 
bility of numbers is maintained. It is primarily with reference 
to such cases that the revered Panini has taken the trouble 
of laying down that ‘when an equal number of things are 
mentioned they are to be taken in their respective order.’ 
(1. 3. 10).—(41) 


VERSE XLII 


For tHE BRAHMANA THE GIRDLE SHOULD BE TIREEFOLD, 
OF EVEN THICKNESS, SOFT AND SMOOTH, MADE OF MUNJA 
GRASS; FOR IHE KSATTRIYA IT SHOULD BE THE BOW-STRING 
MADE OF MURVA GRASS; AND FOK THE VAISHYA THE CORD 
MADE OF HEMPEN FIBRES. —(42) 


286 MANUSMRTI : DISCOURSE II 
Bhasya. 


The mufja is a particular kind of grass; the cord made of 
that grass is called Maufjt.’ This cord should form the 
‘girdle,’ braid, waist-band. * Threefold '—(riple-corded ;—* of 
even thickness'—not such as is thin in one part and thinner 
in another; but such as is even throughout ;— ‘soft and 
smooth,’ of soft texture, well-rubbed. 

For the Kgattriya the bow-string ’;—the string of the bow. 
The bow-string is made sometimes of leathern thong, sometimes 
of grass or of fibres of hemp or flax ; hence the text specifies 
it as that ‘made of murva grass’; this string should be taken 
down from the bow and made into the waist-band. 

Even though the qualifications of ¢riplicity and the rest 
apply literally to all kinds of *girdle, and not only to that 
of muija grass, yet they cannot be applied to the ‘bow-string, 
as with such qualifications it would entirely lose its character 
of ‘ bow-string.’ 

‘Made of hempen fibres’; —the lengthening of the vowel 
in the second number of the compound is an archaism. 
Or, we may take the term /antavi by itself formed with the 
nominal affix added to the term tantu’ only, and then com- 
pound the term tãntar with the term ‘shana’; since the 
‘ tantavi,’ the fibre, is a product of the ‘shana,’ hemp, it is 
naturally spoken of as related to its source (the hemp)*[hence 
the compound shaninam (üntavi—' shanatantavi’; as we find 
in such expressions as ‘the cow’s butter, * Deva-datta’s grand 
son’ and so forth]. This hempen cord should be made like 
that of the Muija cord; as the autho of the Grhyastitras 
have clearly laid down that the Vaishya’s girdle should have 
the qualities of friplicity and the rest.— (42) 


VERSE XLIII 


IN THE EVENT OF MuRJA (AND THE REST) BEING NOT AVAIL- 
ABLE, THEY SHOULD BR MADE OF KUSHA, ASHMANTAKA 
AND BALVAJA,—TRIPLICATED WITH ONE, THREE OR FOUR 
KNOTS.— (43) 
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Bhasya. 

Writers declare that the phrase ‘ and the rest’ is understood, 
the sense being ‘in the event of Munja and the rest being 
not available.“ And the reason for this is that it is only 
thus that the plural number kartavyah, ‘should be made,’ 
becomes more appropriate; specially as the diversity of the 
girdle has been clearly prescribed in accordance with the 
diversity of castes. If the girdle spoken of in the present 
verse were meant for that of any one caste only, then the 
plural number could be justified only by taking it as referring 
to the girdle worn by the endless individual members of that 
one caste ; and further, it would be necessary in this case to alter 
the singular number in ‘viprasya’ (of the preceding verse) 
into the plural number (to bring it into conformity with the 
present verse); and lastly, in this case all the three alterna- 
tives herein mentioned would have to be taken as pertaining 
to the one girdle (of the Brähmana only). And no such multi- 
plicity of option should be allowed so long as there is any other 
way of taking the text. 

Thus then the sense of the present verse is as follows— 
(a) if Mues is not available, the girdle should be made of 
Kusho; if the bow-string is not available, it should be 
made of Ashmantaka ; and (c) if the hempen fibre is not 
available it should be made of Balvaju. 

The terms kusha, ete., denote grasses and herbs. 


This verse is meant to restrict the choice of substitutes ; 
so that in the absence of kusha, cete., one would not be justified 
in using any other similar substances. 

Triplicated by one knot. The various numbers (of knots) 
are not meant to be restricted to the three castes respectively ; 
they are intended to be optional alternatives for every one of 
them. This difference in the number of knots in the girdle made 
of kusha, etc., as wellas the other details laid down in connec- 
tion with it are to be regarded as regular injunctions, even 
though the customs laid down in other Smrtis are not neces- 
sarily binding.—(43) 
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VERSE XLIV. 


THER SACRIFICIAL THREAD WORN OVER THE SHOULDER,— 
WHICH IS TRIPLE AND ''WISTED UPWARDS,—SHOULD BE 
MADE OF COTTON FOR THE BrAHMANA, OF HEMPEN FIBRES 
FOR THE KSATTRIYA, AND OF WOOLEN FIBRES FOR THE 
VAISHYA.—(44) | | 


Bhasya. 


The term upavita’ stands for the peculiar manner in which 
cloth is worn ; as will be explained later in Verse 63; as such, 
it is only a quality ; and since this quality cannot be made of 
cotton, the quality is taken as standing for the thing to 
which the quality belongs ; the meaning being that the thing 
that is to be worn in the particular way should be made of 
cotton; the term *«pavitam' being regarded as formed with 
the ‘ach’ affix, according to Panini 5.2.127, ‘ upavitam being 
equivalent to ‘ upavitavat.’ 

* Twisted upwards ’—i.e., turned round, coiled upwards. 

* T, iple — consisting of three yarns. 

This ‘ twisting upwards’ is laid down for that article which, 
on coming out of the spinning wheel, has acquired the pro- 
perties of the ‘yarn’ and has then been folded three times. 
That is to say, three 5 arns should be brought together and 
by upward twisting made into a cord, and then used as 
the ‘sacred thread. Of this cord, either only one or three 
or five or seven should be worn. It comes to be known 
as the ‘sacrificial thread’ by reason of its being connected 
with sacrificial performances ; in as much as it is worn for the 
purposes of sacrificial performances, it is so called figuratively. 

Now, of the three kinds of sacrifice, the 19%, the Pashu 
and the Soma sacrifices, it may ho worn single at all these, 
when they are all looked upon as ‘sacrifices’ in general 
(and hence, uniform); or it may be worn three-fold, when 
they are looked upon either as performed with the help of 
three fires, or as being divided into the three classes of Ahina, 
* Eküha' and ‘Satra’; or again, it may be worn seven-fold, 
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in view of the number of stages in the Soma sacrifice being 
seven; or lastly, it may be worn five-fold, in view of there 
being three ‘Savanas’ (extractions of Soma-juicc) and two 
* Sandhyis’ (twilights). 

[In the absence of Cotton], the ‘Thread’? may be Wale of 
silk and other fibres also; such is the direction given in other 
Smptis. i 

Avi is sheep; the yarn made of wool is ‘woolen 
fibre’; the term. ‘@rik:silrikam’ being formed with the 
‘that’ affix, according to the Vdartika on Panini 4. 3. 60. 
Or, we may read * avikasülrikam, this word being formed with 
the ‘ than’ affix having the sense of the possessive.— (44) 


VERSE XLV 


Tun BRAMMANA SHOULD, BY LAW, HAVE STAVES OF DiLvA 
AND PaLàsuA WOOD; tue KsaTThIYA THOSE OF VATA 
AND KHADIRA; AND THE VAISHYA THOSE OF PILU AND 
UDUMBARA.— (45). 


Bhäşya. 


Even though the text uses the Copulative Compound 
(which implies that two staves have to be carried), yet, in as 
much as in connection with the detailed qualifications of the 
staff laid down in the text, we find the singular number used, 
e. ., in the next verse, and in Verse 18 bhelow,—it is 
understood that only one staff is to he carried; specially as 
in the Gyhya-sttra we read—' the Brahmana’s staff is of 
Bilva or Palisha’; and the Gautama-sülra speaks of the 
carrying of ove staff only. In the present context all that 
is done is to lay down the mere possibility of the staff; the 
expression ‘should have staves’ meaning that the said staves 
are fit for Brahmachiris. As regards the questicn as to the 
act during which the staff is to be held, we shall have the 
answer in Verse 48 below; so that the staff being only an 
auxiliary to that act, the singular number used in that 
verse must be regarded as significant. For these reasons the 
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Dual number used in the present verse must be taken merely 
as referring to all possible staves; just like the plural number 
in the assertion—‘ if God were to give rain many persons would 
take to cultivation.’ 

* Bilva,’ * Palasha,’ * Vata,’ * Khadira, * Pilu’ and Udum- 
bara’ are names of particular species of trees. 

* Bailoa’ means made of Bilva’; and so with the rest. 

The naming of the woods is meant to be merely illustra- 
tive; as the general rule is that ‘staves made of sacred woods 
are fit for all castes’ (Gautama 1. 1. 24). 

These staves the Brahmacharis ‘should have’ during the 
act to be described below (iu 48) ;—‘ by Lario i. e., in accord- 
ance with scriptural injunctions.— (45) 


VERSE XLVI 


For THE BRAHMANA THE STAFF SHOULD BE MADE IN SIZE 
REACHING UP TO THE END OF HIS HAIR, FOR THE Ksat- 
TRIYA IT SHOULD REACH UP TO THE FOREHEAD, AND FOR 
THE VAISHYA TO THE NOSE ;—(46) 


Bhasya. 


The term ‘staff’ denotes the particular shape (of the wood 
carried) —a long piece of wood of a well-defined size is called 
* staff’ 

The question arising as to what its length should be, the 
Text answers it. That which reaches up to the end of the 
hair is called Késhdntika,’ i. e., reaching up to the head; . e., 
in size it should reach from the tip of the foot up to the head. 
Or, the compound Késhénta’ may be expounded as that of 
which the hair forms the end,’ the ka coming in as an addi- 
tional affix at the end of the compound. 

‘In size,— the stalf—‘should be made’ of the said size,— 
‘for the Brihmuna,—i.e., by the Teacher. 

© Reaching (o the forehead '—i.e., of the size reaching up 
to the forehead. The ‘forehead’ itself is only four inches in 
width; and as a piece of wood of that size could never be 
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spoken of as ‘staff,’ we have to explain the term ‘lalafasam- 
nitah’ (which, as it stands, means of the size of the fore- 
head ’) as meaning ‘that which reaches from the tip of the 
foot up to the forehead.’ 

Similarly for the Vaishya, it should reach up to the tip of 
the nose.—(46) 


VERSE XLVII 


ALL THESE SHOULD BE STRAIGHT, UNIMPAIRED, HANDSOME- 
LOOKING, NOT FRIGHTENING TO MEN, WITH BARK AND 
UNSPOILT BY FIRE.—(47) 


Bhisya. 

* Straight ’—not crooked. 

* All—refers to those mentioned above; all those men- 
tioned being equally the things under consideration. 

* Unimpaii ed '—without holes. | 

* Handsome-looking’;—whose appearance is handsome, 
pieasing. ‘That is, of pure colour and without thorns. 

‘ Not frightening ’;—they should not be used to frighten 
anyone, dog or man; ‘to men being only indicative (of 
animals in general). 

‘With bark’—uncut, unpeeled. 

* Unspoilt by fire,—not affected by fire either of lightn- 
ing or of the forest.—(47) 


VERSE XLVIII 


TAKING UP THE STAFF OF HIS LIKING, HAVING WORSHIPPED 
THE SUN AND WALKED ROUND THE FIRE TO HIS RIGHT, HE 
SHOULD BEG FOR ALMS ACCORDING TO THE PRESCRIBED 


RULE.— (48) 


Dhàsgye. 

After the skins have been put on, the tying of the girdle 
should be done; and after having tied the girdle, the Initia- 
tion should be performed; the staff is taken up after the 
‘sacred thread’ ceremony has been performed. After the 
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staff has heen taken up, the Sun should be worshipped ; ĉe., 
one should stand facing the sun and worship Him with 
those Mantras of which the sun is the presiding deity ; what 
are the particular Mantras to be employed can be ascertained 
from ‘the Grhyasitras ; as also the other details of procedure. 
The present verse describes only what is common to all 
persons. | 

Having walked rownd the fire to his right,—having 
passed all round it. 

Git lit.) should accomplish ;— alm?’ is a collective 
term, standing for collection of fool; —this he sho «d beg.’ 
© According to preseribed rule refers to the rules going 
to be laid down below. The term %, (food) stands for 
small quantities of eooked rice, ete. —( 18) 


VERSE XLIX 


Tug DRAHMANA, HAVING UNDERGONE INITIATION, SHOULD 
BEG FOR FOOD WITH WORDS OF WEICH ‘BIAVAT’ (‘Lapy’) 
FORMS TIE BEGINNING ; TIE KSATESIYA WITH WORDS OF 
WHICH 'BHIaAVAT' FORMS THE MIDDLE; AND THUR VAISHYA 
WITH WORDS OF WIITCH DHAVAT FORMS THE END.-— (49) 


Bhiisya. 


The word „ here stands for the words with 
which the request for alms is preferred ; as it is only the 
words that can have ‘Sharat? as the ‘beginning’; the food 
itself could not have any such beginning. 

In as much as it is laid down that ladies are the first to 
be begged from first, and in the request made itis the person 
begged from that is addressed, it is the feminine vocative 
form of the term bhacat’ that should be used. 

All that the present text does is to lay down the order 
of the words to he used, there being some transcendental purpose 
served by the order. The actual words used should he— 
‘Dhacali bhiksim déehi,’ O Lady, give me food.’ 

Questiou.—“ Wherefore could there be any possibility of 
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Sanskrit words being used, since they are addressed to women, 
and they do not understand Sanskrit?“ 

Auswer.—lLhe Initiatory ceremony, being compulsory, is 
of an eternal character; and it is in connection with this 
ceremony that the use of the words is laid down. The 
vernaculars (corrupt languages) are not cternal ; so that there 
could be no connection between these and an eternal 
ceremony. Then again, just as when educated people hear 
corrupt forms of words used, they are reminded, by the resem- 
blance, of the corresponding correct forms and thereby come 
to compreheni the meaning; - for instance, the (incorrect) 
word ‘74’ leads to the inference (remembrance of) of the (correct) 
word ‘go’ through similarity, according to the theory that 
‘the incorrect word is expressive only by inference, and the 
meaning is comprehended from the inferred correct word ’; 
in the same manner when correct words are addressed to 
women, they remember, through similarity, the corresponding 
incorrect words whose meaning they know, and thus they 
come to comprehend the meaning of the words used. Further, 
the expression in question is a short one consisting of three 
words only, and these being well-known words, they would 
be easily comprehensible by ladies also. 

Similarly the Agsaé/riya should use words of which the 
* bhavat? forms the middle; the actual form being *bhikgam 
bhavati dehi,! ‘Give me, O Lady, food.’ So the Vaishya 
should use words of which bAavat’ forms the end. The word 
‘bhavadultaram’ means ‘that of which ar forms the 
end ;—the compound thus standing for the sentence (give 
me food, O Lady’). 

‘Having undergone [nitiation’;—the past-participial ending 
implies that the rule laid down here is to be observed also in 
connection with the begging for food for daily living (even 
after the first day of the Initiation) ; and further, what is 
said in verse 68 below such is the procedure of initiation 
for the twice-born —is a summing up of the whole section on 
‘Initiation’; and hence shows that the rule laid down in 
the present vorse applies also to that begging for alms which 
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forms part of the ceremony of Initiation. If we do not 
take it thus, then what is laid down here would only be taken 
either as a part of the Initiation-rites (as shown by the 
context), or as applying to the ordinary hegging for food ;—in 
this latter case the implication of the context would be 
rejected and stress would be laid only upon the sense of 
the past-participial ending (‘having undergone Initiation ’) 
As a matter of fact, what is here prescribed is applicable 
to that ‘ begging for food’ which forms part of the Initiatory 
Rites, as also to that which is done for the purposes 
of livelihood.—(49) 


VERSE L 
First OF ALL HE SHOULD BEG FOOD OF IIS MOTHER, OR OF 
HIS SISTEP, OR OF HIS MOTHER'S (WN SISTER, OR OF SUCH 
ANOTHER LADY AS MAY NOT INSULT HIM.—(50) 


Biisya. 

The words ‘mother,’ etc, have their meanings well 
known ;— oven’ uterine. 

As may not iusult him — insulting' here means dis- 
regard ; i.e., rekusal— I shall give nothing.’ Says the Grhya- 
sutia—* IIe should beg from such man or woman as may not 
refuse him.’ 

What is meant here by ‘first’ is the begging that is done 
by the boy during Initiation. In the course of the subse- 
quent daily begging. he should not fear refusal.— (50) 


VERSE LI 
HAVING COLLECTED AS MUCH FOOD AS MAY BE NEEDED, AND 
HAVING OFFERED IT, WITHOUT GUILE, TO HIS TEACHER, HE 
SIIOULD EAT IT, WITH HIS FACE TO THE EAST, AFTER HAVING 
SIPPED WATER AND BECOME PURE.—(51) 


Bhisya. 
The term ring collected’ shows that the food should be 
obtained from several ladies, and a large quantity should not 
be obtained from a single lady. 
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* Jt'— refers. to that which has gone immediately before 
this, ¿.e., the food begged for ordinary eating, and not that 
which is done as part of the Initiation-rites, with which the 
context deals; specially as with regard to the latter all that the 
Grhya-Sütra prescribes is that the food should he * cooked,’ 
and nothing is said regarding ‘eating.’ Further, the injunction 
that ‘the boy should last for the rest of the day’ shows that 
the boy undergoes the lnitiatory rite after breakfast; so 
that the actual cating of the food cannot be part of that 
rite. 

As much as may be needed ;—3.e., just as much food as 
may be necessary for the satisfaction of hunger; large quan- 
tities of food should not be begged. 

s Having offered il. without guile lo the Teacher ; '—i.e., he 
should not show the teacher only the inferior articles of food, 
hiding with these the superior ones, with the view that the 
Teacher would not take any thing out of the inferior articles. 
The ‘offering’ consists of presenting it to him, saying ‘this 
is what I have obtained.’ 

What the teacher does not take, ‘he should eat, after 
having been permitted by the teacher to do so. 

* Why should not the offering be regarded merely as 
an act producing in the food some transcendental effect 
(and not as a real offering meant to be accepted by the 
teacher)?“ 

That it is not so is proved by historical evidence: says the 
revered Vyiisa in the story of Hytekipa, where it is distinctly 
stated that the teacher actually took what was offered. — 

That the boy should eat only after being permitted to do 
so, is laid down in several Grhyasutras. 

‘With his face to the eust, after having sipped water’— 
Some people have asserted that the faciug of the east is meant 
to be connected with the sipping of water,—the two being 
in close proximity. But this is not right; as the rule regarding 
sipping—that it should he done with the face towards the east 
or north, —will come later on. Hence what is mentioned here 
is connected with the cating. 
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benefactor, the life-giver, the mentor, the advisor, of all 
that is good, the visible God.“ 
The mention of the Brahmana’ is only illustrative. —(142) 


VERSE CXLIII 


HE WHO, BEING DULY APPOINTED, PERFORMS, FOR ONE THE 
FrRE-LAYING RITE, THE COOKED SACRIFICES AND THR 
AGNISTOMA AND OTHER  SACRIFICES,—IS CALLED HIS 
“OFFICIATING PRIEST."—(143) 


Bhasya. 


The rite that brings about the existence of the Ahavaniya 
and other (sacrificial fires) is called the * Fire-laying Rite,’ pres- 
cribed in such sentences as ‘the Brahmana should lay fire 
during the spring.’ | 

* Cooked sacrifices'—the Darsha-Pirnaméasa and the rest. 

‘The Agnistoma and other sacrifices,—i.e., the Soma- 
sacrifices. The term ‘makha’ is synonymous with ‘kratu,’ 
* sacrifice.’ | 

He who perfoms these acts for one is called his ‘ officiating 
priest” ‘ For him’ and ‘his’ denote relation; the meaning 
being that ‘the performer is the officiating priest of only 
that man for whom he performs the acts, and not of any other 
person.“ 

All these terms, * Preceptor’ and the rest, are words denot- 
ing relation. 

* Being appointed '—being requested; t.e., whose appoint- 
ment has been made in accordance with the rules laid down in 
the scriptures. 

The * Priest’ has been described here, in connection with 
the mention of persons entitled to respect; and priests have 
nothing t^ do with the duties of the religious student. This 
description is supplied here only for the purpose of indicating 
that the Priest also is entitled, like the Preceptor and the 
rest, to respect.— (143) 
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VERSE CXLIV 


HE WHO RIGHTLY FILLS ONE'S BOTH EARS WITH THE VEDA 
SHOULD BE REGARDED AS HIS FATHER AND MOTHER; ONE 
SHOULD NOT, AT ANY TIME, DO HIM HARM.—(144) 


‘He who fille both ears with the Veda’—by teaching— 
‘should be regarded as his Father and Mother.’ 


The present verse does not enjoin that the words ‘ Father’ 
and ‘ Mother’ denote the teacher; because these two terms, 
* Father and Mother,’ have their denotations as well known as 
the words ‘ Acharya’ and the rest,—that the term ‘Father’ 
denotes the progenitor, and ‘mother’ the progenitress. As 
a matter of fact, these two terms have been applied here for 
the purpose of indirectly eulogising the Teacher; just as in 
such expressions as ‘the ploughman is an ox.’ Jn ordinary 
experience the father and the mother are known as one’s best 
benefactors ; they give one birth, bring him up with food, and 
seek to do good to their child, even at the risk of their body. 
Hence, the Teacher also, being a great benefactor, is eulogised 
as being equal to them ; the sense being that he who helps one 
by imparting learning is superior to all other benefactors. 

‘Rightly '—is an adverb; the sense being that the Veda 
imparted is right, correct; not vitiated either by the omission 
of letters or by wrong accent. 

Harm stands for injury, and also for disrespect. 

* At any time’—i. e., even after the learning of books has 
been accomplished, one should do him no harm. Says the 
author of the Nirukta-—‘The Brahmanas who, after being 
taught, do not honour their teachers, by word, mind and 
act, etc., etc.“; Do not honour, i.e. disregard ;—‘ Just as 
such pupils are of no use to the teacher — bring him no 
benefit so also does the learning bring no benefit to the 
pupils.’ 

‘Atrnoti’ is another reading (for *ürrsoli? in the Text), 
which means ‘pierces’ or ‘ penetrates’ the two ears; which 
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figuratively implies ‘teaching’; as we find in the line—‘he 
is called a man with wnpenetrated ears whose ears have not 
been reached by learning.’ 

This verse prohibits the doing of harm, by one even after 
he has acquired all the learning, to all the three kinds of 
Teachers—the Preceptor, the Sub-teacher and the Mentor. 
—(144) 


VERSE CXLV 
IN VENERATION, THE PRECEPTOR EXCELS TEN SUB-TEACHERS; 
THE FATHER A HUNDRED PRECEPTORS, AND THE MOTHER 
A- THOUSAND FATHARS.— (1.45) 


Bhasya. 


This verse lays down the relative superiority among the 
persons intended to be eulogised. The Preceptor is superior 
to the Sub-teacher, the Father is superior to the Preceptor, 
and the Mother is superior even to the Father. The specifica- 
tion of the numbers ‘ten’ and the rest is purely valedictory. 
All that is meant is that the following is superior to the pre- 
ceding ; hence it is that we have the expression ‘a thousand 
Fathers.’ 

* Excels ten Sub-leachera'—i.e., he is superior to ten Sub- 
teachers. 

e Why have we the Accusative ending here?“ 

The ‘ati’ (in *alirichyate) is a preposition; the construc- 
tion being—wpadhyayan ati (in reference to Sub-teachers) ;— 
and this means that surpassing each of the ten sub-teachers, ` 
he becomes endowed with greater honour.’ Or, the ‘atiréka,’ 
exéelling (denoted by the verb ‘atirichyaté’), means excess, 
the verbal root being used here in the sense of ‘subjugation 
caused by excess’; the sense being that * by excess of respect 
he subdues ten sub-teachers. Lastly, if we take the verb 
‘atirichyaté’ as the reflexive passive form, the Accusative 
ending becomes quite consistent; specially as the Värtika 
(on Panini, 3.1.87) speaks of wide usage in connection with 
such transitive verbs as milk,’ ‘cook and the like. 
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Objection.—* The very next verse is going to assert that 
the * Father who imparts the Veda is the superior’; while the 
present verse declares the Father to be superior to the 
Preceptor : and this is mutually contradictory." 

There is no force in this objection. According to etvmolo- 
gists the “ Acharya’ is not one who /eaches; hence in the 
present verse the term stands for one who only performs the 
sacramental rites and teaches merely the rules. of conduct ;— 
Acharya being one who makes one learn usage, àchāra. It 
is not necessary that one should always use only such names 
as are current in one's own science; e. ., the term ‘guru’ in the 
present treatise, has been declared to stand for the father, and 
is also used here and there for the preceptor, From all 
this it is clear that the superiority of the Sather here meant 
is only over that person who confers upon one only a slight 
benefit, who only performs the Initiatory Rite and teaches the 
Rules of Conduct, and does not do any teaching. 

The order of precedence being as here laid down, it follows 
that at a place where all these are present, the Mother is to be 
saluted first, then the Father, then the Preceptor, then the 
Sub-teacher.—(145) 

The question arising as regards the order of precedence 
when the real Preceptor. and the Father who has performed 
the Initiatory Rite are both present, — the next verse supplies 
the answer. 


VERSE CXLVI 
BETWEEN THE PROGENITOR AND THE [MPARTER OF THE VEDA, 
THE IMPARTER OF THE VEDA IS THE MORE VENERABLE 
FATHER; FOR THE BrRAHMANA’S “BIRTH” Is THE VEDA, 
ETERNALLY,--HERE AS WELL AS AFTER DEATH.-—(116) 


Bhagya. 


* Progenitor ’-—is one Who gives natural birth ; * Imparter of 
the Veda’ is one who teaches ;—both these are ‘futhers’; and 
between these two ‘fathers,’ that Father is ‘more venerable’ 
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who imparts the Veda. So that when the Father and the 
Preceptor are both present, the Preceptor should he saluted 
first. 

‘The text adds a valedictory statement in support of what 
has heen said — The Brahmana’s birth is the Veda’, ie., is for 
the purpose of learning the Veda; the compound ‘brahmajanma’ 
being expounded as * brahmagrahuntrtham janma; according to 
the Tärtika on ‘Panini’ 2.1.60. According to this explanation 
of the compound, the Initiatory Rite would ho ‘the birth for the 
learning of the Veda.“ Or, the compound drahmajanma’ may 
he explained as birth consisting in the form of learning the 
Veda,’ 

This, for the Brahmana, is elernally—ever—beneficial— 
* here’ and ‘beneficial after death? also.—(146) 


VERSE CXLVIT 


WHEN "NE FATHER AND MornzEn BEGET ONE TILROUGIE MUTUAT 
DESIRE,—TIHTS THAT HE IS BORN IN THE WOMB IS TO BE 
REGARDED AS HTS “PRODUCTION, — (147) 


Bhiisya., 


These two verses are purely valedictory. 

‘When the Father and Mother beget him'—the child— 
‘through mutual desire’—in secret, under the influence of 
desire. 3 i 
* Should be regarded as his production ;’—that the child is 
horn in the womb of the Mother—i.e., becomes endowed with 
his several limhs-—this is mere production. And those entities 
that have their production are sure to be destroyed ; so that 
what is the use of that ‘production’ which is doomed to 
immediate destruction ?—(147) — 
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VERSE CXLVIII 


But THE * BIRTH ” WHICH THE PRECEPTOR, WRLL-VERSED IN 
THE VEDA, BRINGS ABOUT FOR HIM, IN THE LAWFUL MANNER, 
BY MEANS OF THE SAVITRI,—THAT IS REAL, IMPERISHABLE, 
IMMORTAL.—(148) . 


| Bhàsya. 

The ‘birth’ that the Boy obtains from his Preceptor is 
however indestructible. When the Veda has been got up and 
its meaning duly comprehended, then alone is one enabled to 
perform religious acts, by which he obtains Heaven and Final 
Release; and since all this is due to the Preceptor, he is 
superior. | 

‘That birth which the Preceptor brings about’—i.e., the 
sacramental rite called ‘Upanayana,’ ‘initiation,’ which is called 
the ‘second birtb, which he accomplishes—‘by means of the 
Savitrt’—i.e., by the expounding of it;—‘ that - birth is real, 
imperishable, immortal. Though all these words mean the 
same thing, yet they have been used with a view to pointing 
out that the ‘birth’ named ‘Initiation’ is superior to that 
which one obtains from his mother. As a matter of fact, 
* perishing’ and ‘death’ are not possible for birth,’ as they are 
in the case of living beings; if mere indestruetibility were 
meant, this could have been expressed by means of a single 
word ; and yet this is not what is done (which shows that 
the meaning is as explained above). 

'The.construction of the sentence is as follows: Vedaparaga 
ücháryo yanjatim vidhivat siviirya—i.e., by means of the full 
details of the Initiatory Rite, which is what is indicated by the 
term sivitri—utpadayati—is what is superior. Jati stands 
for ‘janma, birth.—(148) 
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VERSE CXLIX 


IF ONE BENEFITS HIM BY MEANS OF KNOWLEDGE, MORE OR 
LESS, —NIM ALSO ONE SHOULD REGARD HERE AS THR 


“MENTOR,” BY VIRTUE OF THAT BENEFIT OF KNOWLEDGE. 
—(149) 


Bhägya. 


That teacher who benefils a pupil: shrutasya, —i.e., by 
means of knowledge, —more or less’—this is an adverb ;—. 
‘him also’—who helps with a little knowledge only—‘one 
should regard as the mentor. 

The following construction is better :—‘ yasya. shrutasya’?— 
these are in apposition—i.e., of the knowledge of the Veda, 
or of the Vedic subsidiaries, or of other Sciences, or. of 
Reasoning and Art—alpam vahu va—iena—this has to be 
supplied —upakaroti’ The meaning, by this construction being 
— that knowledge by a little or more of which he benefits 
him, etc., ete.’} | 

The word shrulopakriyaya’ is an appositional compound; 
the apposition heing based upon the fact of the ‘ knowledge? 
being the means of the benefit.’ 

What is meant by thisis that the teacher referred to should 
be called and treated as a ‘mentor’: just as we have 
had above in the case of the terms ‘£chārya’ and the rest. 
—(149) 


VERSE CL 


THR BrAHMANA, WHO BRINGS AROUT HIS VEDIC „BIRTH, AND. 
TEACHES HIM HIS DUTY,—EVEN THOUGH HE BE A MERE 
CHILD,—BECOMES IN LAW THE FATHER OF THE OLD MAN 
(WHOM HE TRACHkS).—(150) 


Bhiagya. 


The ‘birth’ that is for the purpose of getting up the Veda 
is called ‘Vedic birth,’—i.e. the Initiatorv ite. -He who 
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brings about this; and ‘he who teaches him his duty’-—instructs 
him in it, by expounding the meaning of Vedic texts,—such a 
Brahmana,—‘ even though he be a child,’-—becomes the father 
of the old man. That is, even though the pupil be older in 
age, he should treat the teacher as his Father. 

Ouestion.—“ How can the younger man ‘initiate’ the 
older? Specially as initiation is performed in the eighth 
year ; and until one has duly learnt and studied the Veda, 
he is not entitled to act up to the injunction of ‘ hecoming a 
teacher.“ 

Anser .— Well, in that case, we can take the term ‘ Vedic 
birth’ to mean not necessarily the Initiatory Rite, but only the 
getting up of the Veda. One who ‘brings about’ this—ie., 
the Teacher,—and ‘he who teaches ’—expounds—‘ him his 
duty’—i. e., the meaning of the Vedic texts, —' becomes his 
father.’ 

* In law ; —this means that the treatment of the father 
should be accorded to him; so that what the phrase ‘in law’ 
means is that the parental character of tho teacher is based 
upon the treatment accorded to him. The treatment of 
the father has not yet heen declared as to be accorded to the 
teacher arid the expounder ; hence it has been laid down here ; 
in the same manner as the injunction that ‘the Ksattriya 
should be treated as the Brahmana.’—(150) 


VERSE CLI 


THE CHILD KAVI, THE SON OF ANGIRAS, TAUGHT HIS FATHERS; 
AND HAVING RECEIVED AND TRAINED THEM BY KNOWLEDGR, 
HF CALLED THEM “LITTLE SONS."—(1851) 


Bhagya. 

The preceding verse has laid down the ‘fatherly treat- 
ment (of a youthful teacher); the present verse supplies, in 
its support, a descriptive eulogy of the kind called * Parakrti.’ 

The ‘son of Angirasy—' Kavi’ by name,—‘ the child, 
‘youthful ‘44°8,/?-therg’—i.e., his paternal and maternal uncles ; 
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the sons of these, and other elderly persons, equal (in dignity) 
to the father. | 
* Taught, —instructed. | 
Whenever occasion. arose for calling them, he called them 
with the words ‘/itéle sons, come here.' | 
Haring received and lrained them’—i.e., having accepted 
them and made them his pupils.—(151) 


VERSE CLII 

THEY, HAVING THEIR ANGER AROUSED, QUESTIONED THE 

GODS ABOUT THIS MATTER ; AND THE GODS, HAVING MET 

TOGETHER, SAID r THEM—'THE CHILD HAS ADDRESSED YOU 

IN THE LAWFUL MANNER.” — (152) 
Bhasyu., 


The: said persons, substitutes of the father, ‘having their 
unger aroused, —their resentment excited—by being called 
‘little sons — questioned the gods about this matter’—of 
being addressed as ‘little sons’: ‘We are called by this boy 
little sons, is this proper? 

* The gods, thus questioned,—‘ having met together’— 
convened a meeting, and having arrived at a unanimous 
decision,—‘ suid to them’—the fathers of Kavi,—' the child has 
addressed. you in the lawful manner '—4i.e., properly. —(152) 


VERSE CLIII 
THE IGNORANT PERSON IS VERILY A “CHILD,” WHILE THE IM- 
PARTER OF MANTRAS IS THE "FATHER." ‘THEY HAVE CALLED 
THE IGNORANT MAN “CHILD,” AND THE IMPARTER OF 
MANTRAS, “ FATHER." — (158) 


Bhasya. 
It is not by reason of his vounger age that one is known as 
‘child’; it is the ignorant ’—uneducated person—who, even. 
though old in age, is called ‘ child.’ 
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‘Imparter of mantras’—is used figuratively; the sense being 
that ‘he who imparls,—i.e., teaches and expounds,—the 
Mantras—i.e., the Vedas—becomes the father.’ 

The particle ‘ vai,’ ‘ verily,’ indicates the support of other 
scriptures ; and these scriptures (thus referred to) must have 
been regarded by the said gods as ancient and authoritative. 
Hence it is that we have the term ‘they have called,’ which 
points to a traditional belief. 

‘The ignorant ’—uneducated—‘ person,’ — they '—i.e., even 
the ancients—have called ‘child’ ;—and ‘the imparter of 
mantras, the father.’ The particle ‘ŝli, occurring after the 
term béla,’ points to the exact form of the traditional belief ;— 
the construction being—‘ajiam bala iti elena shabdéna 
Ghuh, ‘the ignorant person they have called by the name 

child. It is on account of the presence of this ‘iti’ that the 
accusative ending is absent in the term ‘ bala.’ 

This story about the child (Angirasa) occurs in the 
Chhandogya, and the author of the % rt! (Manu) has re- 
produced it here only in sense.— (153) 


VERSE CLIV 


NEITHER BY YEARS, NOR BY GREY HAIR, NOR BY WEALTH, NOR 
BY RELATIVES (IS GREATNESS ATTAINED); SINCE THE SAGES 
HAVE MADE THE LAW THAT ‘HE WHO TEACHES IS THE 
GREATEST AMONG us. — (154) 


Bhagya. 


This is another eulogy of the teacher. 

* Hayanu’ is synonymous with ‘samvatsara,’ ‘years.’ One 
does not become gre«(—venerable—by being advanced in age 
by many years ;—‘ nor by grey hair '—i.e., by the hairs of the 
head and beard becoming white; — nor by (much) wealth ;— 
‘nor by relatives, - does one acquire the aforesaid title to 
respect. One does not become great even by all these taken 
together; but by leuruiny alone. And this because the sages 
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hace made the law,’ — figi, ‘sage; is so called by reason of 
his sublime vision. The meaning is that the ‘seers’ of the 
text and meaning of the entire Veda, have come to the 
conclusion and laid down this law—‘ he who teaches’— 
‘teaching’ means instructing in the Veda along with all its 
subsidiaries— is (he yrealest ’—most venerable —' among us.’ 

The term made’ stands for laying down, not for bringing 
into existence what did not exist before.—(154) 


VERSE CLV 


AMONG BRAHMANAS SENIORITY IS BY KNOWLEDGE; AMONG 
KsATTRIYAS BY VALOUR; AND AMONG VAISHYAS BY GRAINS 
AND RICHES ; AMONG SHUDRAS ALONE IT IS BY AGE.—(155) 


Bhasgye. e 


This also is a purely commendatory description. 

It has been asserted above that knowledge singly is 
superior to wealth and other things taken together ; and the 
same idea is re-iterated in greater detail, in this verse. 

‘Among Brihmanas, seniority is by knowledge’—not by 
wealth, ete. 

‘mong Ksatlriyas by cilour ;-— calour’ stands for the 
' efficiency ’ of a substance and also for firmness of strength.’ 

‘Among Vuishyas by grains and riches *;—! grains’ being 
mentioned separately, the term vieles is to be taken as 
signifying yold, etc. ; just as in the expression ‘brahamana-pari- 
crüjaka) | [Where the Brahmana being mentioned separately, 
the term "perierüjeka! is taken as standing for the 
renunciate of other castes. ] 

The Vaishya possessing 4 large quantity of wealth is 
regarded as senior. 

The affiix ‘lewi’ (in the words 'Jiiauatah, etc.) denotes cause, 
and is used m accordance with Pānini 2.3.23.— (155) 
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VERSE CLVI 
ONE DOES NOT BECOME VENERABLE BY THE FACT THAT HIS 
HAIR HAS TURNED GREY; THE GODS KNOW HIM TO BE 
VENERABLE WHO, THOUGH YOUNG, CONTINUES TO STUDY.— 
(156) 
DBhàásya. 


One is not called ‘venerable by the fact that his head has 
turned grey ’;—i.e., the hairs of his head have become white. 

How then? 

He who, /hough young is of young age—and yet carries 
on his study, —him Ae gods know - declare (o be venerable. 
The gods know all things, hence this is a praise (of the learned 
man).— (156) 


VERSE CLVII 
AS THE ELEPHANT MADE OF WOOD, AS THE DEER MADE OF 


LEATHER, SO THE NON-LEARNING BRAHMANA,—THESE THREE 
MERELY BEAR THEIR NAMES.—(157) 


Bhisya., 


This verse praises learning and the learner. 

Made of wood ';—the form of the elephant made of wood 
by means of the said and other implements; just as this is 
useless, does not serve any useful purpose for the king, in the 
shape of killing his enemies and so forth, —so the Brahmana 
who does not learn is like a piece of wood, not fit for anything. 

* The deer made of leather ’;—similarly the deer that has 
heen made out of leather is useless; it is of no use for purposes 
of hunting, ete. 

‘These three only bear their names’—and do not fullil 
what is signified by these names.—(157) 
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VERSE CLVIIT 


AS THE EUNUCH IS USELESS AMONG WOMEN, AS THE COW IS 
USELESS AMONG COWS, AS A GIFT TO THE IGNORANT PERSON 
IS USELESS, EVEN SO TS THE BRAHMANA USELESS WHO IS 
DEVOID OF THE VEDA.—(158) 


Bhasya. 


* Hunuch’—he who is without masculine virility, having 
both (male and female) signs and incapable of intercourse 
with women,—just as this person is useless among women ’;— 
as again is ‘the cow useless among coiws’;—‘even so is the 
Brithmana useless who is devoid of the Feda,’—i.e., who does 
not learn.—.158) 


XXVI. Chastisement of Pupils 


Seven or eight verses praising the learner and the learned 
have been finished ; next the Author proceeds to prohibit 
excessive chastisement—in the form of heating, chiding, ete.—_ 
to which the Teacher becomes inclined, when his anger is 
aroused by sceing that the pupil is lacking in attention and 
his mind wanders away hither and thither :— 


VERS# CLIX 


TEACHING FOR GOOD SHOULD BE IMPARTED TO LIVING BEINGS, 
WITHOUT INJURY TO THEM; AND SWEET AND SOFT WORDS 
SHOULD BE EMPLOYED BY ONE WHO SEEKS FOR MERIT.— 
(159) 


Bhasye. 


‘Without injury '—without beating. 

‘To living beings —i. e., to one’s wife, children, servants, 
pupils and brothers ;—* teaching for good should be imparted, 
The generic term * beings ' has heen used with a view to guard 
against the notion that what is stated here should be done to 
pupils only. ea, ‘good,’ stands for the acquiring of 
seen and unseen results; the ‘teaching’ is for the purpose 
of that acquisition; and it consists either in instruction without 
the help of hooks, or in the teaching and expounding of the 
scriptures. 

What the present verse means is that, as far as possible one 
should avoid too much beating and chiding; some slight 
chastisement has heen already permitted under Gautama 
2.42.43. 

Question.—'* How then are they to he kept in the right 
path ? ^ | 
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The answer is supplied hy the next linc :—* Words smeet '— 
gentle and loving: — 49/1 '—i.e., even when gentle, they should 
not he very loud or haughty or harsh like that of the crow. 
lig., dear child, read on,—do not direct your attention else- 
where, —attentively finish this chapter quickly and then you 
can immediately proceed to play with boys of your own age.’ 
He who does not pay attention, even after being thus spoken 
to—for him the proper method has already been laid down— 
‘by means of a bamhoo-piece.’ 

‘Should he employed * —spoken. 

* By oue desiring merit: i. e., only hy so doing does he 
acquire the full merit of teaching.— (159) 


VERSE CLX 


HE, WHOSE SPEECH AND MIND ARE PURE AND EVE! PROPERLY 
GUARDED, OBTAINS THE WHOLE REWARD RECOGNISED BY THE 
CANONS OF THE VEDA.—(160) 


Bhásya. 


That. teacher, or any person, whose * apeech and mind,’ even 
in the presence of disturbing causes,—‘ «re hure - do not 
become perturbed ;—' and properly guarded,’—i.e., even when 
perturbation has been caused, he does not make up his mind 
to injure other persons, nor does he have recourse to activity 
calculated to harm them: all this is what is meant hy the 
‘guarding’ of speech and mind. | 

* Ecei —is added with a view to show that what is laid 
down applies to each and every man, and not to the teacher 
only, and that also only at the time of teaching. 

‘He obtains the hole reward, 

The term ‘redauta’ in the text stands for * rédusiddhanta, 
‘canons of the Veda’, the term ‘siddha’ being deleted in the 
same manner as the term ‘afyanfa’ has been held to be 
dropped in the term ‘siddhé’ as occurring in the declaration 
‘siddhé shabdarthausambandhe, ete. (in the Jfahabhàsya). 
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The term red «o? therefore stands for the * canons "—estabh- 
lished doctrines—contained in the Vedic texts —wherein it has 
been ‘recognised’ that ‘such and such results proceed 
from such and such an act ’-—a fact that is accepted by all 
persons learned in the Veda ;—the whole of such results /e 
obtains.’ 

By the present statement the author has made it clear that 
the proper control of speech and mind is helpful in the 
ordinary life of man, as also in sacrificial performances. For, 
if it were meant to be helpful only in ordinary life, then its 
transgression would involve the omission of only what is 
helpful to man in his ordinary life; and in that case the 
transgression not causing any defieieney in amy sacrificial 
performance, why should not the man with unguarded speech 
and mind obtain the full reward of these latter? And yet 
what the text says is that ‘it is the self-controlled man that 
obtains the whole reward.“ 

Others have explained the term *vedàánte? to mean the 
Ksoteric Brahmanas (Upanisads). And by this explanation 
the passage means that the man obtains the whole of that 
reward which consists in the ‘attaining of Brahman,’ which 
has heen postulated, in the said esoteric treatises, as proceeding 
from the performance of the compulsory duties, and also from 
that of those restraints and observances which have been laid 
down without reference to any rewards. 


Tf it be asked.“ how can the compulsory acts be held to 
bring about a result in the shape of attaining Brahman ? "— 
our answer is simply that such an opinion has been held by 
some persons. 

Or again, the term *redánla' may be explained as the 
Send’ of the teaching ‘of the Veda’; and the result obtained 
is that which proceeds from this teaching ;—i.e., the result in 
the form of having fulfilled the injunction of becoming a 
teacher, By this explanation, what is laid down in the text 
would become entirely subservient to the ‘injunction of 
teaching.’—(160) 
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VERSE CLXI 


EVEN THOUGH PAINED, ONE SHOULD NOT (USE SUCH WORDS AS) 
CUT TO THE QUICK ; HE SHOULD NOY DO, OR THINK OF, INJURY 
TO OTHERS; HE SHOULD NOT UTTER WORDS BY WHICH O1HERS 
ARE PAINED, AND WHICH (THEREFORE) WILL OBSTRUCT MIS 
PASSAGE TO (HIGHER) REGLONS.—(161) 


Bhäüşya. 


This is another duty laid down for man in relation to 
ordinary life. 

‘Aruntudah? means that which cuts -— ludati’— the vitals 
— arigi’; he, affecting tlie vitals;—he who utters such 
words —é.e., such words of chiding as are extremely painful, — 
is called aruntudah.’ 

‘Pained’;—even though pain wax have been inflicted on 
him by the other person, he should not utter unpleasant wards. 

Similarly ‘injury to others? is harming others; and one 
should not do an act conducive to it ; nor should he think of it. 

Or, * puradrohukarmadhih? may be taken to mean think 
of doing injury to others.’ 

Such words by which---even though uttered in joke— other 
persons are pained-—one should uot utter. 

Even a part of the sentence uttered by one should not be 
so disagreeable; for even portions of sentences may become 
indicative of unpleasant notions, through the force of their 
meaning, the particular context (occasion) and so forth. 

One should not utter such words as they are a/okyà, —i.e., 
obstructing his passage to the heavenly regions. 
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XXVII. Equanimity under !ll-Treatment 


Fac 2o ——— 


VERSE CLXII 


THE BRAHMANA SHOULD EVER SHRINK FROM REVERENCE, AS 
FROM POISON; AND HE SHOULD ALWAYS SEEK FOR DISRES- 
PECT, AS FOR NECTAR. —(162) 


Bhasya. 


When the student goes to beg for food, or when the teacher 
is teaching at home for livelihood, — if he fails to win reverence, 
he should not allow his mind to be perturbed by it; on the 
other hand, ‘he should shrink from reverence’; i.e, if what 
is given to him is given with due respect, he should not 
regard it as sufficient (simply on that account). 

Like nectar,’ ‘he should always seek for disrespect,’—ill- 
treatment. The genitive ending has been used (in ‘acamanasya’) 
by imposing upon the root ‘a@hdiksu’ the sense of the root 
‘in’? with the preface * «Ai, i.e., the sense of /hinking of ; and 
thus bringing it under Panini’s sütra 2.3.52, by which the root 
‘iù’ with * adhi; governs the genitive. It is on the basis of this 
similarity that ‘anxiety ’ is present in both (desire and (hough). 

* But what is not offered with respect should not be eaten.” 

True; but what the present verse does is to prohibit the 
perturbation of mind ; and it does not mean that food offered 
with disrespect should be eaten. ‘The sense of all this is that 
one should look equally upon respect and disrespect ; and 
not that he should actually hanker after disrespect. 

Further, the Religious Student may accept cven such 
food as is offered with disrespect ; for it is not a regular gift, 
and hence, dues not come under 1.235, where the receiving 
of gifts offered without respect is decricd.— (163) 
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VERSE CLXIII 


ONE WHO IS SCORNED SLEEPS IN COMFORT AND WAKES UP 
IN COMFORT AND GOES ABOUT IN THE WORLD IN COMFORT ; 
IT IS THE SCORNER THAT PERISHES.—(163) 


Bhasya. 


The present verse is commendatory of the injunction 
contained in the preceding verse, and it serves the purpose of 
indicating the result proceeding from what has been enjoined. 

He who is not perturbed by dishonour or scorn ‘sleeps in 
.comfort’: otherwise he would be burning with resentment 
and would not get any sleep; and on waking up, he would 
still be thinking of the dishonour, and would find no comfort. 
On rising from sleep, he moves about his business in comfort. 

That person however who has done the scorning perishes 
by that very sin.—(163) 
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XXVIII. Course and Method of Study 


VERSE CLXIV 


SANCTIFIED IN SELF, THE TWICE-BORN MAN, WHILE DWELLING 
WITH HIS TEACHER, SHOULD, BY THE ADOPTION OF THIS 
COURSE, GENERALLY ACCUMULATE SANCTITY FOR THE 
LEARNING OF THE VEDA.—(164) 


Bhasya. 


* Sanctified in self ’—i.e., duly initiated,—‘ the twice-born 
man should, by the adoption of this course, accumulate sanctity,’ 
* This’ refers to all those duties that have been laid down for 
the Religious Student, from verse 70 onwards. The meaning 
is that anéna kramayogéna—by the orderly carrying out of the 
host of injunctions, one should accumulate sanctity ’—self- 
purification, consisting in freedom from sin; just as freedom 
from sin is attained by means of the Chandrayana and other 
austerities, so also is it attained by means of the course of 
restraints and observances prescribed in connection with 
the study of the Veda. For this reason one should accumulate 
it, ‘ gradually, —without haste, he should acquire it and go on 
enhancing it. 


* Course’ is ‘ process’;—‘this should be done after having 
done that, and so forth’; e.g., ‘Preceded hy the uttering of the 
syllable om, etc.’ (as laid down in verse 81); and the 
‘adoption’ of this is taking up of the performance. 

* For the learning of the Feda, — for the purpose of learning 
it; learning stands for the getting up of the tert and under- 
standing of the meaning.—(164) 
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VERSE CLXV 


THE ENTIRE VEDA, ALONG WITH "THE EsoTERIC TREATISES, 
SHOULD BE LEARNT BY THE TWICE-BORN PERSON,—BY MEANS 
OF VARIOUS KINDS OF AUSTERTIES AND OBSERVANCES 
PRESCRIBED BY RULE.—(165) 


Bhàsgya. 


* By me ms of austerities ' —such as the Chandrayana and 
the like ;—* of various kinds —of such diverse forms as eating 
only once, eating during the fourth part of the day and so 
forth ; but without injuring the body. 

* Observcances'—such as the ‘Upanigad,’ 0 the Ma hũ- 
namnika’ and so forth. 

* Prescribed by rule’—laid down in the Smrtis dealing with 
domestic rites. AES 

By means of the above, duly performed, oneshould learn 
the entire Veda. 

Some people have held that—“ in the preceding verse the 
term tapas stood for the duties of the Religious Student, 
and those same are meant by the term faporishéga in the 
present verse." 

But this is not right ; because all those are included under 
the term vrata, ‘observances.’ The term vad stands for 
those restrictions that are based upon scriptures ; and thus 
‘vrata’ being a generic term, the Mahanamnika and the rest 
also become included under it. Hence by ‘ observances’ here 
are meant fasting and the rest. 


In connection with this verse some people have held that 
significance is meant to be attached to the singular number in 
* vedah! ; and they argue thus: 

“Tt is true that the affix * tuvya (in the word ‘ adhiganta- 
vyah’) already indicates that the injunction intends the Veda 
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to be the predominant factor ; but in view of the injunction and 
its subject-matter, it is clear that the Veda is really subservient 
to the ‘learning of its meaning’; and the subserviency of 
the Veda being accepted as meant, the proper examination of 
the injunction leads to the conclusion that the function of the 
pupil in regard to the Veda extends up to the learning of the 
meaning. The sense of the injunction thus comes to be this— 
By means of the Veda duly studied one should learn its mean- 
ing.’ If the injunction did not mean this, the Veda could not 
be regarded as something to be cultivated, anything that is 
cultivated or refined, is so done only as subservient to, and 
aiding in, something else ; and as regards the Veda, it has been 
already found that its use lies in bringing about the knowledge 
of what is contained in it. If this were not so, the predomi- 
nance (of the Veda), even if directly expressed, would be 
abandoned; just as in the case of the injunction ‘ suktin 
juhoti,’ the predominance of saktw is relinquished and the text 
is construed as sektubhih,’ (thus making the seklu subordinate 
to the Libation). Further, the verbal root actually used in the 
text denotes wuderstanding: ‘adhigamana,’ ‘learning’ (which 
is what is expressed by the root in ‘adhigantavyah’), means 
knowledge, in accordance with the dictum that ‘all roots 
denoting motion denote knowledge’; and as for the getting up 
of the verbal text of the Veda, this has been already laid down 
before, under verse 71; so that what the present injunction 
does is to lay down that the said getting up of the lex! is to be 
carried on till the meaning becomes duly comprehended. 

“Then again, it is just because the singular number in 
‘vedah’ in this passage is regarded to be significant that the 
injunction herein contained is not recognised as laying down 
the study of several Vedas, and hence its scope is going to be 
extended with a view to include such study by what is going 
to be said later on, under 3:2. 

“If then, there is to be a study of several Vedas, where 
would be the use of significance being attached to the singular 
nuniber in the present verse ? 

It is certainly of use; it serves to indicate that even by 
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the study of a single rescensional text one is to be regarded as 
having fulfilled the injunction of Vedic study,’ and that the 
study of several Vedas is purely optional. 

“Tf the study of several Vedas is not actually prescribed by 
injunction, what lunatic would be there who would torture 
himself by the tattering of teeth (involved in the learning of 
several Vedas) ? 


* But there is the other injunction—‘ Having learnt the 
Vedas, etc. (3.2); this learning is for one who desires a parti- 
cular reward, and this reward is Meaven. Or, if we have some 
assertions made in continuation of the said injunction, referring 
to ‘streams of butter’ or some such thing,—then these may 
be regarded as the reward (of learning several Vedas). 


* As for the injunction of the study (of one Veda) by the 
Religious Student, it pertains to the learning of the meaning, 
and serves a perceptibly useful purpose; e. )., the knowledge of 
what the Veda says is found to be of use in the actual perform- 
ance of religious acts; and in fact itis only the man so 
learned that is entitled to their performance. The learning of 
several Vedas, on the other hand, serves a purely imperceptible 
purpose. If this were not so, then, the injunction of * Vedic 
Study ' having been fulfilled hy the study of : single Veda, 
the assertion of ‘having studied the Vedas’ (3.2) would be 
entirely superfluous,—if it were not an injunction of learning 
several Vedas for the purpose of acquiring meril (an impercep- 
tible reward)." 


Our answer to the above is as follows :— How can tbe view 
here put forward be acceptable ?—since there is the single 
injunction—“ the Veda should be learnt’; and if this be 
regarded as not pertaining to an imperceptible transcendental 
result,—on the ground (1) that it is an injunction of sanctifi- 
cation, and (2) that it is of use only in the performance of 
perceptible acts—then the same can be said in regard to the 
study of several Vedas also ; for the same conditions are present 
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there also. And further, according to the view in question, 
there would be a diversity (in regard to the Veda) : in one case 
(that of the single Veda) it would, like the injunction of fire- 
laying, be related to all compulsory and optional acts, through 
the comprehension of its meaning; while in the other (that 
of several Vedas), it would be directly conducive to a desirable 
result. | 

It might be argued that “the injunction of the learning of 
several Vedas is a distinct injunction, and it is not based upon 
the injunction of ‘becoming a teacher’ (as the injunction of 
learning ove Veda is); so that it is only one who desires a 
particular reward that is entitled to the former.” 

But this is not right; as a matter of fact, it is not a distinct 
injunction at all; there is only one injunction bearing upon 
the question,—viz., ‘The entire Veda should be learnt’; and 
what the other passage — Having learnt the Vedas, ete.’ (3.2) — 
does is to restrict the number of Vedas learnt to (Aree only, 
in view of the possibility of the idea being entertained that the 
singular number (in the injunction the Veda should be learnt ’) 
not being meant to be significant, one might study as many 
recensional texts as he could,—five, six, even seven. Then 
again, in the passage under question (3.2) we do not find 
the injunction: in the torm *one should learn, the actual 
words of the injunction heing *One should enter the state of the 
Howse-holder.' 

Then again, what has been said above in regard to signi- 
fieance being attached to the singular number in * Védah’ is 
absolutely incoherent. Such significance should be based upon 
direct injunction, and not merely upon argument and reason- 
ing ; and in the ease in question what the Injunction lays down 
is ‘learning for the acquiring of the Vedic text, and the 
predominance of this ‘ learning of the text,’ indicated by means 
of the two words ending with the Accusative ending, does not 
cease merely on the ground of its subserviency to the ‘compre- 
hension of the meaning.’ If such reasoning were accepted, 
significance would have to be attached to the singular number 
in ‘grahan’ (in the passage ‘graham summarsti, ‘wash the 


VERSE CLXV: COURSE AND METHOD OF STUDY 447 


cup, '); for the cup, even though the predominant factor, does 
become subservient to the washing °; but no such subserviency 
is directly expressed by word,—-as there is in the case of the 
passage ‘ grahair-juhoti,’ where the words directly express 
the subserviency of the cups to the ‘Homa.’ Thus it is clear 
that the predominance of ‘ Vedic Study ’ is distinctly indicated 
by the direct denotation (of the Accusative ending), and also 
by Injunction; and the predominance being thus expressed, 
no significance can be attached to the singular number. 

“ Well, if the purposes of the injunction of ‘Vedic Study’ 
are accomplished by the getting up of asingle Veda, it behoves 
you to point out the use of learning several Vedas.” 

This we shall explain under Chapter III. 


* If the Injunction of Vedic Study extends up to the learn- 
ing of the meaning also, then, even after the text of the Veda 
has been got up, so long as the meaning has not been learnt, 
there would be no cessation of the performance of such 
Restraints and Observances as the avoiding of honey, meat, 
ete.— What harm is there in that ?—It would be contrary 
to the usage of cultured persons: cultured persons do not 
avoid the eating of honey, meat, etc., after they have got up 
the Vedie text, even though they continue to listen to the 
expounding of its meaning." 

There is no force in this objection. For there is another 
law which says— Having learnt the Veda, one should bathe’; 
and here * having learnt' refers to the mere reading of the 
text, and ‘should bathe’ indicates the abandoning of all those . 
Restraints and Observances that constitute the auxiliaries to 
‘Vedic Study’; for Bathing is as much prohibited (for the 
Vedic Student) as Honey and Meat; so that when Bathing 
is permitted by the said law, it permits the use of Honey and 
the rest also, by reason of their association, and also on account 
of the prohibition of all these occurring in the same context. 
As for intercourse with women (which also is prohibited 
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along with Bathing, etc., for the Vedic Student), this forms 
the subject of a separate prohibition—* With his life of conti- 
nence unperturbed, etc, (Manu, 3-2); and the transgression 
of this during the time that one is learning the meaning of 
Vedic texts would do no violation to the Injunction of Vedic 
Study; for during the said time, ‘ continence ' does not form a 
necessary factor of ' study’; as all Restraints and Observances 
cease after the getting up of the text. Then again, this 
prohibition (of intercourse with women) is meant to fulfil 
some purpose for the man (and hence not compulsory); it is 
for this reason that in the event of transgression occurring 
in some way or the other, there is the expiation laid down 
(in 11.118) for the Vedic Student commiting adultery; and 
what the prescribing of this special expiation indicates is that 
the emission of semen being a delinquency on the part of the 
person who is still keeping the Restraints and Observances 
(as is clear from 11.120),—this case would not be met by the 
ordinary expiatory rites of the * Chandrayana’ and the rest, 
laid down in connection with * minor sins.' 

* What are the grounds for taking the expression * should 
bathe’ as figurative (and indicative of the discontinuance of 
Restraints and Observances)?” 

Our answer is as follows :—-The ‘ bathing ’ hercin laid down 
could not consist of the mere washing of the body with water, 
for if it were so, then what is enjoined would have to be 
regarded as serving some transcendental purpose; on the other 
hand, the Restraints imposed upon the Vedic Student stand 
in need of the mention of some time at which they could 
be discontinued; so that if the Injunction is taken as indi- 
cating this limit of time, it comes to supply a much-needed 
information. 

* But these Restraints do not stand in need of any other 
limit; they are meant to subserve the injunction of Vedic 
Study; so that the fulfilment of that injunction would be 
their natural limit; the fulfilment of the injunction consists 
in the accomplishment of its object; its object is study; and 
the accomplishment of study is something that is easily 
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perceived. {Hence there can be no point in taking the ex- 
pression ‘should bathe’ as indicative of the limit of the 
Restraints and Observances. ] " 

This would be quite true, if the injunction of Vedic Study 
rested merely on what is directly expressed by it. As a matter 
of fact, however, its object embraces things not so expressed ; 
for instance, the comprehension of the meaning of Vedic texts 
resulting from the said study is also included in the object of 
the said [Injunction ; because if it were not so, then the Injunc- 
tion would fail to be sanctificatory in character. In fact, if 
the Injunction rested entirely in what is directly expressed 
by it, it would lose its injunctive character itself; for the 
injunctiveness of the Injunction consists in its urging the 
agent to accomplish what it denotes; and what it denotes’ 
consists of (a) the result to be accomplished, (4) the means of 
accomplishing it and (c) the procedure adopted; and in as 
much as all these three are expressed by a single word, none 
of them can be regarded as beyond what is denoted by the 
Injunction. Thus then, in the injunctive verb *‘ adhiyita’ 
‘should study,’ the thing to be accomplished is what is deter- 
mined by the verbal root to study,—aud the procedure 
consists of the keeping of Restraints and Observances. Asa 
matter of fact, this injunction, by itself, is not capable of 
bringing about the fulfilment of what it denotes; because in 
the case of every Injunction the full accomplishment of what 
it denotes is obtained through the execution of an object ; and 
the execution of the object of the injunction in question is 
already accomplished by the force of another Injunction. 
For instance, for the Teacher, there is the Injunction— 
‘Having initiated the pupil, he should teach him the Veda’; 
and as the work of teaching ’ cannot be accomplished without 
the work of ‘learning,’ the Teacher, with a view to the 
accomplishing of the injunction of his own duty, urges the 
boy to the work of ‘learning’; and it is not possible for the 
boy, without being urged by the Teacher, to accomplish the 
set, merely on the strength of his own knowledge of the 
injunction. From all this it follows that the act of ‘learning 
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the Veda’ should be regarded as prompted by the injunction 
addressed to the Teacher. And when the act is accomplished 
by being prompted by that injunction, there is no need for 
any other injunction prescribing the pupil's act of ‘learning.’ 
Thus then, being devoid of prompting force, what. sort of 
injunctive character could belong to the Injunction in question 
(‘the entire Veda should: be learnt’)? In face of this possi- 
bility of the Injunction losing its character, we have to look out 
for some such method whereby it would acquire the requisite 
prompting force. And the only sure way of doing this is to 
regard it as an injunction of embellishment. Nor would the 
embellishment in question be entirely useless; for it is only 
when the learning (of the Vedic text) has been accomplished, 
that the pupil derives knowledge of some sort of meaning, 
which latter knowledge becomes useful in the performance of 
all those acts (that are laid down in the Veda). From this it 
is clearly perccived that the Injunction in question lays down 
the necessity of acquiring the knowledge of the meaning of 
the texts that have been learnt in the coarse of ‘ Vedic Study.’ 
Though from the very nature of things, the meaning of the 
texts becomes comprehended as soon as the texts have been 
heard,—yet such a comprehension is never definite and sure. 
Hence the prompting done by the Injunction is towards 
that method by which the said knowledge may become 
definitively certain. This certainty comes about when one 
has pondered over the subject and succeeded in setting aside 
all doubts; and the doing of this pondering is not found to be 
indicated by any other means of knowledge; it is certainly 
not prescribed by the injunction of ‘ becoming a Teacher,’ 
—as this latter is accomplished by the learning (by the 
pupil) of the mere verbal text. Nor is it indicated by any 
visible purpose to be served by it; for what purpose of man 
is there which could not be fulfilled without the said 
pondering,—and for the fulfilling of which one would 
undertake it? 

* Just as for one who desires to acquire landed property, 
the performance of the act conducive to it is likely to be taken 
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up by chance (or whim),—the same might be the case with the 
pondering in question also.” 

But in that case, there being no certainty regarding the 
whims and desires of men; it is just possible that some one 
might not do the pondering at all; or even if he did do it, he 
might not do it immediately after the learning of the Vedic 
text. 

Thus then, this part (of study) not being indicated by any 
other means, it comes to be regarded as falling within the 
province of the Injunction in question, in accordance with the 
principle that that alone forms the subject-matter of an Injunc- 
tion which is not got at by any other means. Since then, (a) 
the ‘ learning of the text’ is already got at by other means,— 
(b) since the comprehension of the meaning which follows, by 
the very nature of things, upon the mere reading is uncertain 
and indefinite, - (e) since such comprehension serves no useful 
purpose, — (d) since even after the sanctificatory learning of 
the text has been accomplished, it is only the definite know- 
ledge of its meaning that serves the useful purpose of helping 
the performance of acts,—and (e) since the said definite. 
knowledge is obtained only by means of pondering,—it 
follows that it is necessary to do this pondering during a well- 
defined time ; and for the due accomplishment of this ponder- 
ing, the Injunction in question comes to be one pointing to it 
as its ultimate purpose. 

It is for this reason that in regard to the Restraints there 
arises the doubt as to whether they are to end with the learn- 
ing of the words heard from the mouth of the Teacher, or 
they are to go on with the enquiry into the meaning of these 
texts, till this is definitely ascertained,—the necessity of 
learning this meaning being indirectly implied. Such being 
the doubt, the direction that, * One should bathe after having 
learnt the Veda,’ serves to indicate the limit of the observance 
F the said Restraints; and since the indirect indication of this 
direction is equally helpful to the subject-matter in question, 
and to the settling of the doubtful point, it is only right to 
accept the said indication. 
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* Why is it said that the comprehending of the mcaning 
is not directly laid down? As a matter of fact, the words used 
are that * the Veda should be learnt, which directly speaks of 
the said comprehension. In the Veda as well as in other 
Smrlis, we find such directions as * Learns the Veda, and 
»The Veda should be studied.’ And since the rule laid down 
by Manu also is based upon those directions, its meaning 
must be the same as that of these directions.” 

The ‘learning’ spoken of in the directions (* védodhigan- 
tavyah.’) refers to that comprehension of meaning which is only 
indirectly implied. Or, ‘learning’ may stand for the getting 
up of the verbal text only; and the necessity of learning the 
meaning would be deduced from the reasoning expounded 
above. Nor is there any incongruity in the conclusion that, 
though the Injunction in question is one only, yet one part of 
it—that pertaining to its subject-matter—is prompted by the 
Injunction of ‘ becoming a teacher,’ and another portion of it 
is prompted by itself. Though this involves a diversity, there 
is nothing wrong in this,— representing as it does, what is a 
mere fact. 

It has been urged that “it is only right that several 
Vedas should he learnt for the purpose of accomplishing a 
transcendental result.” 

We shal] answer this under 3.1. 


The term ved denotes that textual rescension which 
consists of the collection of Mantra and Brahmana passages. 
But in actual usage the term ‘véda’ is applied to portions 
of that collection also. Hence, in order to remove all doubts 
on the point, the text has added the qualification * entire.’ 
As a matter of fact, the learning of a single sentence cannot 
be regarded as fulfilling the *learning of the Veda,' for the 
simple reason that the other sentences also are ‘ Veda,’ and 
the said * learning of the Veda’ is a sanctificatory act; just as 
in the case of the ‘sacrificial cups [the washing of a single 
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cup is not regarded as fulfilling the cup-washing, which 
has been prescribed as a sanctificatory act]. Still, with a 
view to make this quite clear, the text has added the word 
‘entire.’ 

Others explain the term ‘entire’ as meant to include the 
Subsidiary Sciences. The term ‘ véda’ itself stands for the 
entire collection of sentences above referred to; so that if one 
were to learn a single versc less than that, he would not be 
regarded as having ‘learnt the Veda.’ Thus (the learning 
of the whole Veda being implied in the term Veda itself), 
the addition of the epithet ‘entire’ could only be for the 
purpose of including the Subsidiary Sciences. This is what 
has been declared in another Sm ti also— That the Veda 
along with its six subsidiaries shall be learnt is the duty of the 
Brahmana.’ 

“All that the present verse says is that what is called 
‘Veda’ should be learnt entire; and cértainly the Subsidiary 
Sciences are not called by the name ‘Veda’; what then is 
there which signifies that the Veda should be learnt along with 
the Sciences? As for the lav—‘the Veda with its six subsi- 
diaries should be learnt,’—here we find the Subsidiary Sciences 
mentioned by their own name; while in the present verse the 
adjective ‘entire’ qualifying the Veda, — how could the 
Subsidiaries be included?“ 

Our answer is as follows :—As a matter of fact, the present 
verse is based upon the Shruti—‘ the Veda shall be learnt’ ; 
and it has been established that this ‘learning’ is meant to 
extend up to the full comprehension of the meaning; this 
comprehension is not possible without the help of the Subsi- 
diary Sciences. It is thus that these sciences hecome included 
by implication ; and thus the learning of Elucidations, Etymo- 
logies, Grammar and Exigetics also becomes implied by the 
same Injunction. For these reasons, the inclusion of the Subsi- 
diary Sciences being admitted, it is only right that the term 
‘entire’. be taken as indicating the same fact. 

The Nirukta (Etymological Explanations) and the rest are 
agas, parts, of the Veda, but not in the sense in which the 
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hands and feet are ‘limbs’ of man’s body, being its component 
parts; the Subsidiary Sciences are not components of the 
Veda; in fact they are called ‘limbs,’ * angas,’ of the Veda only 
figuratively ; the sense being that without these the Veda is 
not able to accomplish its purposes; and hence they are as if 
they were ‘limbs’ of it. It is in view of this figurative signi- 
fication of the term ‘ Veda,’ that the adjective ‘ entire ' should 
he explained. 

Along with the Fsoleric treatises? —The Upanisads are 
the ‘esoteric treatises.’ Though these also are ‘ Veda’ they 
have heen mentioned separately, on account of their great 
im portance.—(165) 


VERSE CLXVI 
' THE BEST OF BRAHMANAS, DESIRING TO ACQUIRE PIETY, 
SHOULD CONSTANTLY REPEAT IHE VEDA; BECAUSE FOR THE 
BRAHMANA, VEDA-REPEATING IS DECLARED TO BE THE 
HIGHEST PENANCE ON EARTH.—(166) 


Bhasya. 

The repeating of the Text for the purpose of getting it up, 
which comes up as supplementary to the subject-matter of the 
context, is here re-iterated for the purpose of eulogising it, 
and not for enjoining it again. 

The term ‘constantly’ refers to the time of study only. 

The term ‘tapas, * piety,’ stands for fasting and such other 
bodily mortifications ; but in the present context it denotes 
figuratively that spiritual faculty produced by the mortifica- 
tions which consists in the capacity to grant boons and 
pronounce curses.—‘ Tapasyan stands for ‘ desiring to acquire’ 
the said piely by means of bodily mortifications; the root (in 
‘tapasyan’) denoting the bodily sufferings undergone in the 
process of acquiring. The Parasmaipada ending (in ‘ tapa- 
syan’) is justified on the ground that the participle is not 
intended to have the force of the reflexive-passive (in which 
case alone the Atmanepada ending wound be necessary, by 
Pänini's Sūtra 3.1.88). 
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The second half of the verse is a recommendatory reitera- 
tion, supplying the reason for what has been asserted in the 
first half. 

Whatever * penance ' there is on the Earth, the * repeating 
of Veda’ is superior to all. This is meant to eulogise the 
act as leading to results similar to those brought about by 
all the austerities.—(166) 


VERSE CLXVII. 


ITr IS SAID THAT THAT TWICE-BORN MAN, WHO, EVEN THOUGH 
GARLANDED, RECITES THE. VEDA DAILY TO THE BEST OF HIS 
CAPACITY, UNDERGOES THE HIGHEST- PENANCE TO HIS VERY 
NAII-TIpS.— (167) 


Bhasya. 


This is another commendatory statement pertaining to 
the injunction of Vedic Study contained in the Vajasanéya- 
Brahmana. 

The construction is—' à »akhágrebhya Ev. 

* Ha’ denotes hearsay. | 

The term ‘highest’ having already signified the high 
character of the penance, the phrase ‘to his very nail-tips’ 
has been added with a view to expressing the fact that the 
penance intended is higher even than the highest; the sense 
being that even though the nail-tips are insensible, yet they 
also are affected by the penance; the Aychchhra and other 
penances, not pervading over the nail-tips, are not productive 
of all that is desirable; but the penance in question reaches 
even those tips. "This is the special praise bestowed upon the 
penance. 

* Tapyate lapah! ;—the augment ‘yak’ and the Atma- 
népada ending are in accordance with Panini 3.1.88, by which 
the root ‘dap’ takes the said augment and ending, when 
governing the noun ‘ tapas.’ 

‘Even though garlanded”—One who wears a garland is 
called garlanded, d. e., the man who wears a string of flowers. 
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This epithet indicates the reuounciug of the restraints imposed 
upon the Religious Student. The meaning is that, even if 
one were to renounce the duties of the Religious Student, and 
yet recite the Veda fo the best of his cupacity,—as much as 
he can do, even though that be little,—‘ daily ’—every day,—he 
becomes endowed with excellent success. | 

This is mere praise; it does not mean that one should 
read the Veda after renouncing the restraints.-—(167) 


VERSE CLXVIII 


THE TWICE-BORN MAN, WHO, NOT HAVING LEARNT THE VEDA, 
LABOURS OVER OTHER THINGS, SOON FALLS, ALONG WITH 
HIS DESCENDANTS, EVEN WHILE LIVING, ro THE STATE OF 
THE SHUDRA.—(168) 


Biaggi. 


Some persons (as noted above) have explained the term 
‘entire’ (of the preceding verse) to include the Subsidiary 
Sciences; and according to this view, it might be thought that 
the study of these might be taken up in any order one might 
choose, without any restriction; hence the present verse pro- 
ceeds to lay down a definite order, —viz., the Veda should be 
learnt first, then the Subsidiary Sciences. Others have how- 
ever taken the term ‘entire’ to preclude the possibility of 
men being content with the learning of parts only of the 
Veda; and according to these, the ‘learning of the Veda’ 
naturally comes up first, after the completion of the Traividya’ 
observances (of the Upanayana); so that (what the present 
verse means is that) until the Veda has heen learnt, the learn- 
ing of the Sciences cannot be permitted. 

‘The  hcice-born: man’—Braihmana—‘ who, not having 
learnt the Veda, labours’;—decvotes attention—‘ over other 
subjécts,’ i.c. —the Subsidiary Sciences, or treatises on Reason- 
ings—‘ falls, even while living, to the state of the Shidra’— 
* soon - quickly, — along with his descendants ’;—i.e., accom- 
panied by his son, grandson and other descendants, 
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‘ Labour — is great effort. Since the absolute prohibition 
of labour over the study of the Sciences cannot be intended, 
all that is meant is that these latter are to be studied during 
the time available, after the Veda has been learnt. 

The mention of ‘falling to the state of the Shidra’ is 
meant to express excessive deprecation. 

The use of the term ¢wice-born’ implies that the restric- 
tion herein laid down regarding the rules of study applies to 
only one who has gone through the Initiatory Rites; and 
before Initiation, the study of such Subsidiary Sciences as of 
Phonetics, Grammar, and the rest as are not interspersed with 
quotations from the Veda, is not prohibited. 

* The study of the Subsidiary Sciences is implied by the 
Injunetion of Vedic Study ; and this injunction is acted up to 
by the boy prompted by his Teacher; so that before Initiation, 
there being no Teacher, how can there be a study of the 
Subsidiary Sciences?“ 

There is no force in this objection. According to ihe 
assertion—‘ the child whois taught by his father they call 
efficient '—the Initiatory sanctification might be performed by 
the father; who, before the Initiation, will teach him the 
Science of Grammar and the rest.—(168) 


55 


XXIX. Meaning of Term ‘ Twice-born’ 


In several places, the duties of the ‘twice-born person’ 
have been described ; and the Author now proceeds to provide 
the exact meaning of the term twice-born, in the same 
friendly spirit in which he has supplied the explanation of the 
terms ‘Acharya’ and the rest. 


VERSE CLXIX 
ACCORDING TO THE DIRECTIONS OF THE REVEALED WORD, THE 
FIRST BIRTH OF THE TWICE-BORN MAN IS FROM THE MOTHER, 
THE SECOND, AFTER THE GIRDLE-TYING CEREMONY, AND THE 
THIRD, AFTER SACRIFICIAL INITIATION.—(169) 


Bhasy«. 


‘Matub—from the mother ;—‘ agré’—first—‘ adhijana- 
nam, —birth, of man. 

‘The second, after the girdle-tying ceremony *,—i.e., after the 
Upanayana. The short vowel ‘2’ in the term maunjiban- 
dhané’ is according to Panini 6-3-63, by which there is much 
latitude given in regard to vowels contained in proper names. 

‘The third, after sacrificial initiation,’—such as the Jyotis- 
toma and the rest. This initiation also has been described as 
‘birth’ in such passages as—‘ when the priests initiate the 
sacrificer, they bring about a repetition of birth.“ 

These are the three births of twice-born men, described in 
the Veda. 

* In that case the man becomes thvice-born.”’ 

Let that be so; as a matter of fact, the Upanayana is the 
basis of the name ‘ twice-born ’;—and it is on this name that 
the man’s title to the performance of Shrauta, Smärta and 
eonventional rites is based. Tho mention of the first and third 
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‘births’ is simply for the purpose of eulogising the second 
one, which is the best of all births: [As regards the third 
birth] it is only the performance of sacrifices to which the 
uninitiated man is not entitled; while the one who has not 
undergone the Upanayana ceremony is not entitled to any 
religious act at all. 

Others hold that it is ‘Fire-kindling’ that is here spoken 
of as ‘ sacrificial initiation,’ on the ground of its teing the 
forerunner of all sacrifices. That Fire-kindling also is 
regarded as a * birth’ is shown by such passages as—‘he who 
does not kindle the fire is as good as unborn.'—(169) 


VERSE CLXX 


AMONG THESE, AT THAT BRAHMIC BIRTH WHICH IS, MARKED 
BY THE TYING OF THE GIRDLE, THE.SAVITRI HAS BEEN 
DECLARED 10 BE HIS “ MOTHER,” AND THE TEACHER RIS 
“ FATHER. "—(170) 

Bhàsya. 


‘Among these’—above-mentioned births ;—that which is 
* Brahmic birth; —i.e., Upannyana—' which is marked by the 
tying of the girdle, —which is symbolised by the tying of the 
girdle made of Muñja- gratis; at this Savitrt js his mother? 
—i.e., it becomes accomplished by the expounding of tlie 
Savitri-mantra. This shows that in the whole Upanayana . 
ceremony, the expounding of the Savitri is the most important 
factor; it is for this purpose that the child is brought near’ 
(upa-niyate). ‘ The Teacher is his father.’ 

Birth is always brought about by the Father and Mother; 
hence metaphorically the Teacher and the Savitri have.been 
described as father and ‘ mother.'—(170) 


The Upanayana has been described as ‘ marked by the tying 
of the Girdle’: and this might be understood to mean that 
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it is on acoount of tying the girdle that the Teacher is to be 
honoured like the father; hence the next verse is added :— 


VERSE CLXXI 


THEY CALL THE TEACHER “ FATHER, ON ACCOUNT OF HIS 
IMPARTING THE VEDA. BEFORE THE TYING OF THE GIRDLE, 
THE PERFORMANCE OF NO RELIGIOUS ACT IS PROPER FOR 
HIM.— (171) 

| Bhàsya. 

* They call the teacher “ Father," on account of his impart- 
ing the Veda,’—i.e., on account of his teaching the entire 
Veda, not merely of expounding the Savitri. * Imparting’ 
stands for making the boy agree to pronounce the words of 
the Veda. 

“Tf it be as described here, then, until the teacher has 
acquired the position of the father, the boy cannot obtain 
‘his second birth; and until he has become *twice-born,' he 
would be as unrestrained in his conduct as he is prior to the 
Upanayana." 

In view of this difficulty the text adds before .the tying 
of the girdle for him '—n0. religious act—any act, Shrauta, or 
Smarta or conventional, for the acquiring of transcendental 
results,—is performed]; i. e., he is not entitled to perform any 
such act. In fact it is only after his Upanayana that the boy 
becomes entitled to the performance of the duties of his caste 
and of humanity. 

* How could there be any question of the boy being 
entitled to the performance of any such acts, when he is lack- 
ing in the requisite Bnowiedge (prior to Initiation and Vedic 
Study)?“ 

It is in view of this that it has been declared that the 
pupil is to his teacher both pupil to be taught and person to 
be helped in the performance of sacrifices”; [and while he is 
himself lacking in the requisite knowledge] he should be 
taught by his teacher (how to perform the acts); as it has 
been said above :(2.00)—' The teacher should teach him the 
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rules of cleanliness and right conduct.“ Says Gautama also 
(2.0)—' The restraints begin with the Upanayana.“ The 


business of the teacher extends up to the completion of Vedle 
Study.— (171) 


VERSE CLXXII 


HE SHOULD NOT PRONOUNCE VEDIC TEXTS, APART FROM THE 
SvADHA-OFFERING ; BECAUSE 80 LONG AS HH IS NOT BORN 
IN THE VEDA, HE IS EQUAL TO A SHUDRA.—(172) 


Bhàsya. | 

The phrase fill the tying of the girdle? has to be con- 
strued with this verse ; or the intended limit may be taken as 
supplied by the commendatory statement contained in the 
second half—‘so long as he is nol born in the Veda.’ 

* Brahna’—Vedic text—‘ he should not pronounce? This 
is an instruction to the father of-the boy; the sense being 
that he should guard the child from pronouncing Vedic. texts 
in the same manner as he guards him from the drinking of 
wine and such other acts. 

Some people interpret this prohibition of pronouncing 
Vedic texts to indicate the propriety of learning the Subsidiary 
Sciences before Upanayana.. They further explain the causal 
affix (in abhivyaharayét ’) to mean that the child should not 
be made by his father to pronouce Vedic texts, there is no 
harm done if the child himself pronounces a few indistinct 
words of the Veda.’ 

But this is not right; as we read in another Smrti-— He 
should not pronounce Vedic texts’ (Gautama, 2.5). And in 
the following commendatory statement also it is stated that 
* he is equal to a Shüdra, which means that the child pro- 
nouncing Vedic texts is just as reprehensible as the Shiidra. 

The term svadh stands for the food offered to Pitrs ; 
or, the term may stand for the ‘rites performed in honour of 
Pitrs’; and the term ‘svadhāninayana’ means that; mantra 
by means of which the said food is offered or given’; e.g., 
such mantras as ‘shundhaniim pitarah’ and so forth. With 
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the exception of such mantras, the boy should not pronounce 
any Vedic texts. 

It is from this that we deduce the fact that the uninitiated 
boy should offer to his father libations of water, the ‘ xava- 
shirdddha’; ete. That he is not entitled to the Parrana and 
other shrtiddhas follows from the fact of his still being without 
the Fire.“ These latter shall be described under the section 
on * Piudaureharyeke. We shall explain all this in full 
detail iu Adi, 111.—4(1:2) 


VERSE CLXXIII 
Fon THE BOY WHOSE INITIATORY RITE HAS BEEN PERFORMED, 
IXSCRUCTION REGARDING OBSERVANCES IS CONSIDERED 
DESIRABLE; AS ALSO THE GETTING UP OF THE VEDA, IN DUR 
COURSE, ACCORDING TO THE PRESCRIBED RULE.— (173) 


Bhisya. 

Verse 2.69 has laid down the order of sequence among 
Cleanliness, Right Conduct and Vedic Study: and hence the 
Veda should be read in that same order. The learning 
of the Veda having become possible after the Initiatory Rite, 
the present verse serves to lay down the order in which it is to 
be done. The boy, on being initiated, should keep the 
* Traividya’ and other observances ; and then proceed to study 
the Veda. 

‘For the boy whose Initialory vite has been performed,’ — 
i. e., for the Religious Studert—‘ instruction regarding obser- 
vances is considered desirable,—and is actually done by 
teachers. As a matter of fact, it is on the strength of the serip- 
tures that the said instruction is ‘considered desirable’ ; hence 
the ‘desirability’ spoken of stands for the necessity of 
doing it. | 

After this instruction follows the ‘getliny up of the 
peda, in due order’—as here .described,— according to the 
prescribed rule’—This is a reiteration, for the purpose of 
filling up the metre.—(173) 
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VERSE CLNXIV 
THAT SKIN, THAT SACRED THREAD, THAT GIRDLE, THAT STAFF 
AND THAT GARMENT, WHICH HAS BEEN PRESCRIBED FOR ONE, 
STAND DURING THE OBSERVANCES ALS0.— (171) 


Dhasye., 

The authors of Gihyasütras have laid down certain acts 
called * observanees? ; such for instance as, ‘for one year one 
desires to get up the Veda or à part of it,’-- in which connection 
there are observances and vows and restraints prescribed ; 
when one of these observances has been completed, and 
another is taken up, then all the rules and regulations that 
have been preseribed in connection with the Upanayana have 
to be followed. 

„In that case how are. the skin, ete., previously taken up 
to be disposed of ? " 

They are to be thrown into the water. 

“That has been declared to he the method of disposing of 
things previously taken up; but of what form would be the 
disposal of such of those things as might have been destroyed 
(or lost) +” | 

As regards cases of loss, in as much as each of the things 
has its use definitely prescribed in the deseriptions, it naturally 
follows that when one is lost, it is. replaced by another; and 
this taking up of the latter would constitute the * disposal’ of 
the former. | 

‘That skin? which has been prescribed for a particular Reli- 
gious Student, e. y., the skin of the Ars deer for the Brah- 
mana, that of the Rury deer for the Asatlpiya and. so forth. 
Similarly with the s/q/f and other things. 

All this stands ‘during (he obsercences. also? In view of 
the context, ‘observances ' here must be taken as standing for 
‘instruction regarding observances.— (171) 


XXX, Rules to be observed by the Religious Student 


VERSE CLXXV 


WiTM A VIEW TO ENHANCING HIS OWN PIETY, THE RELIGIOUS 
STUDENT SHOULD, WHILE LIVING WITH HIS TEACHER, 
OBSERVE ALL THESE RULES,—HAVING FULLY SUBJUGATED 
ALL HIS OoRdANS.— (175) 


Bhagya. 

The Author is going to set forth a set of restraints and 
observances, in a section by themselves ; and the present verse 
is intended to emphasise the importance of these; the sense 
being that what has been said before must be done, but what is 
coming next is even more important and conducive to superior 
resulte. 

The term ‘ Religious Student’ has been added in order to 
preclude the suspicion that a fresh section having begun here, 
the duties that are going to be described are not meant for the 
student. 

If the text is continuing to describe the duties of the 
Religious Student, why should this be regard»? as a different 
section?“ 

Even though what are going to be described are similar 
in character to those that have gone before, yet there is a cer- 
tain superiority attaching to them; and it is purely on the 
ground of this slight distinction that their .eatment has been 
regarded as forming a different section. 

The remaining words of the Text are explained as added 
for the purpose of making up the verse. 

‘ Should observe,’—Should follow. 

‘ These — Those going to be described. The pronoun‘ this’ 
always refers to what happens to be uppermost in the mind. 
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* Living with his Teacher ’—for the purpose of acquiring 
learning. The participle ‘living’ indicates permanent proxi-. 
mity. | 

* Having fully controlled his organa’—in the manner dese 
cribed above. (Verses 88—100.) 

* With a view to enhancing piety ; —i. e., for the purpose 
of that embellishment of himself which is brought about by 
the proper observance of the Injunction of Vedic Study.—(175) 


The Author proceeds to describe the rules spoken of in the 
preceding verse. 


VERSE CLXXVI 


EVERY DAY, HAVING BATHED AND BECOME CLEAN, HE SHOULD 
MAKE OFFERINGS TO DEITIES, SAGES AND FATHERS, AND DO 
THE WORSHIPPING OF THE DEITIES AND THE PLACING OF 
FUEL.—(176) ‘ 


Bhagya. 


Every day, ‘having bathed and become pure,'—i.e., having 
his uncleanliness removed by bath,—‘he should make offer- 
‘ngs to Deities, Sages and Fathers! If he is already clean, he 
need not bathe; as the adding of the term ‘clean’ clearly 
shows that the ‘ bathing’ here laid down is only for the pur- 
pose of cleanliness, and hence its performance is absolutely 
compulsory, like the ‘ bathing’ to be done by the Snalaka, Ac- 
complished Student. It is for this reason that in another Smeti 
bathing has been prohibited (for the Religious Student); though 
this prohibition refers to bathing with clay, for purposes of 
personal adornment. Gautama however has prescribed actual 
bathing. Hence what is meant is that one should plunge into 
water like a stick, and he should remove dirt, etc., by rubbing 
the body with his hands. Unless there is touching of an 
unclean thing, such dirt as arises from perspiration, or from 
contact with the dust contained in the clothing, etc., does not 
make one ‘unclean’; for the presence of such dirt is inevitable. 
Says the Brahmana—‘ What is dirt? Is it the skin, or hairs 
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of the beard or penance ? —which shows that the presence of 
such ‘dirt’ is conducive to spiritual merit. 


* How is it known that the bathing (here laid down) is for 
the purposes of cleanliness ? ” 


The present injunction cannot be taken as prompting, to 
the performance of divine service, a person who fulfills the two 
distinct qualifications of ‘having bathed’ and ‘become clean’; 
(1) because as a matter of fact, one who has bathed can never 
remain unclean ; (2) because even fora person who has adopted 
cleanliness by having sipped water, etc., bathing is found to be 
enjoined; (3) because we meet with such passages as ‘having 
bathed, sipped water, one should sip water again,’ where even 
for the person who has bathed a method of further cleanliness 
is enjoined. From all this it is clear that what the present 
verse enjoins is that whenever occasion ‘in the shape of the 
contact of unclean things, etc.) arises, one should bathe, even 
though there be already present the ‘cleanliness’ that is 
generally understood as such. 

Or, the present verse may be regarded as a totally indepen- 
dent rule, intended to prohibit bathing without special occa- 
sion arising in the shape of uncleanliness; and it is in view of 
this. prohibition that we have the counter-exception—' one 
should. bathe after having learnt the Veda,’—which enjoins 
bathing at the end of Vedic Study (even in the absence of any 
uncleanliness). 

“ He should make offerings to Deities, Sages and Fathers." — 
By reason of the mention of '/verpaso, the ‘offering’ here 
meant appears to be that offering of water to the Deities and 
others which has been prescribed among the duties of the 
house-holder, under 3.283. The authors of Gyhyasitras also 
have declared this act. as to be done. with water only; e.g., says 
Áshvalayana (3.4.3)—' He satisfies the Deities.’ In ordinary. 
life also this act is known as the offering of water.’ 

The Deities to whom this offering is to be made have been 
enumerated by the writers on Grhya—viz., Agni, Prajàpati, 
‘Brahmi and so forth. The d αð, offering, to these 
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does not consist of producing in them the feeling of satisfaction 
(which is the etymological meaning of the term farpana?); it 
consists only in the pouring, on their behalf, of water with 
joined hands. Hence what is here laid down comes to be only 
a sacrificial offering, in which water is the substance offered. 
Specially as the character of ‘deity’ could not otherwise have 
belonged to those to whom the offering is made; for that alone 
has heen called ‘deity’ to whom a sacrifice is offered; it is 
not one who heco nes satisfied. The only definition of * deity ° 
that we have is Deities are recipients of hymns and recipients 
of offerings ’; they become ‘recipients of hymns’ by becoming 
the objects of eulogy, and they hecome ‘recipients of offerings’ 
by becoming those to whom offerings are made. When therefore 
our author speaks of them as “tarpya, to be satisfied,’ he uses 
the term in its figurative sense of 'being recipients of the 
offering of water. The teacher and such other persons are 
recognised as ‘recipients’ when the cow and such things are 
transferred to their ownership; and the Deities also are reci- 
pients.“ Thus both having the common character of being 
recipients, they are described as ‘ being satisfied.’ If what is 
iaid down here meant actual ‘satisfying’ of the Deities, then 
this * water-offering ’ would become a purely sanctificatory act; 
and yet no sanctification " is possible in the case of Deities; 
for the simple reason that they have not been, nor are they 
ever likely to he, employed ; and what has never been employed, 
or is not likely to be employed, cannot rightly he regarded as 
an object of sanctification. 

* Sages ,’—i.e., those sages that happen to be one’s Golra· 
sis’, eg., for those belonging to the. ‘ Parashara-gotra,' 
Vashistha, Shakti and Parasharya would be the ‘sages (to whom 
the offering is to he made). The author of GrAyasuíras have 
however spoken of the ‘seers of Vedic Mantras’ (and no: the 
Golra-ygis) as the ‘sages’ to whom the offering is to be made; 
i.e., the sages Madhuchchhandas, Grtsamada and Vishvämtira. 
Since the text speaks of ‘sages’ without any qualification, it is 
open to us to take it as standing for both kinds of sages; but 
in view of the fact that the Grhyasiitras have specified them 
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(as being the ‘seers of mantras’), it is only right to take these 
latter as meant. 

* Fathera.’—One’s dead ancestors, — father, grandfather, ete., 
all Sapindas and Sanitinodakas. In the case of the Fathers,’ 
the ‘offering’ is to he the actual Tarpana’ itself. This is 
going to he distinctly laid down under the rules hearing upon 
Shrüddha. | 

Worshiping of the Deities.—In connection with this some 
ancient writers have made the following ohservntions :— Who 
are these deities, whose ‘worship’ is here laid down? If 
they are meant to be those painted in picture-books—figures 
with four arms, with a thunderbolt in the hand and so 
forth,—then, since ordinary men regard these as ‘images’ 
(which connotes wnreality) they can be called ‘ Deity,’ 
only figuratively. If, on the other hand, they are meant 
to be those related to hymns and offerings, —which are 
indicated by Vedic injunctions, and also hy the words of 
mantras, and which are called so hy persons versed in the use 
of words and their denotations,—such as ‘Agni,’ ‘ Agni- 
Soma, Mitra-Varuna, ‘Indra,’ ‘Visnu,’ and so forth 
then, in that case, their character of ‘ Deity,’ would be depen- 
dent upon the said acts (of offering, etc.), and not upon the 
fact of their having any connection with the denotation (of 
the term ‘ Deity’); and further, a particular (Deity) would be 
the Deity ’ for only that offering which is enjoined as to be 
offered to him; e.g., when the Cake baked upon eight pans,’ 
is called ‘agnéya’ (dedicated to Agni), Agni beeomes the 
‘deity’ only of that cake, and not of that which is called 
* saurya (dedicated to Sürya).“ 

From the above considerations the conclusion that the 
ancient writers have deduced is as follows:—In cases where 
the term cannot be taken in its direct denotation, it is only 
right to take it in the figurative sense; specially as such is the 
actual usage. Hence the ‘worship’ enjoined in the present 
verse is that of images. 

What the truth on this point is we shall explain below, 
under verse 189. 
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* Placing of fuel’—throwing into the fire pieces of wood, 
every morning and evening.—(176) 


VERSE CLXXVIT. 


H SHOULD ABSTAIN FROM HONEY, MEAT, SCENT, GARLAND, 
FLAVOURS, WOMEN, ALL FERMENTRD ACIDS AND ALSO THE 
KILLING OF LIVING CREATURES.—(177) 


Rhasya. 


* Madin’—stands for the honey produced by bees. As for 
wine (which also is called. ‘madhu °), it is an intoxicant; and 
hence its use is prohibited even before the Upanayana:. The 
Brähmana should ever abstain from intoxicants '—says 
Gautama (2,20). 

* Meat,’—even such ‘as has been offered. (to deities and 
fathers). 

The term ‘ scent’ stands for camphor and such other things 
An are of extremely sweet scent,—the name of the quality 
(scent) being used figuratively for things possessed of it. 
All highly perfumed substances are prohibited, and what is 
prohibited is the applying of these perfumes to the body; 
as for the scent itself, when it proceeds from the fragrant 
substanee, it cannot. be checked, Nor does the prohibition 
apply to the case where the perfume reaches the student 
by chance. What is reprehensible therefore is the inten- 
tional using of fragrant iucense and such things as luxury. 
It is for this reason that there is nothing reprehensible in 
the case where the pupil is told by his Teacher to cut a 
Sandal-tree and the sweet smell of the wood reaches him 
it its natural way. It is by reason of its being mentioned 
along with ‘ garland’ that we take it to mean str ong acent. 
That which is not strong enough to exhilarate the mind, — 
e.g., the smell of such things as Augtha, Ghrta, Putidàru, etc.— 
is not prohibited. 

* Garland — flowers strung together. 
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* Flavoura '—Sweet, acid and the rest. 

* Since things absolutely devoid of flavour could not be 
eaten, living itself would be impossible (if one were to avoid 
all flavours)." 

True; but what are prohibited are highly tasty things, like 
sugar. This prohibition applies also to such substances as are 
mixed with other things, by way of condiments. Or, the pro- 
hibition may apply to too much indulgence in too richly 
cooked and tasty food. To the same end we have the follow- 
ing saying—' He alone acquires learning who shuns wealth 
like serpent, sweets like poison and women like demonesses.' 

Others explain ‘ rasa,’ ‘flavour,’ to stand for the poetic 
emotions, Erotic and the rest; the sense being that one should 
not arouse his emotions hy witnessing dramatic performancen 
or listening to poetical recitations. . 

Others again have held the view that the prohibition 
applies to the pieces of sugar-cane, Dhātri and such. other sub- 
stances, when extracted and separated from them,—and not as 
eontained within them. 

This however is not right; the term ‘vasa’ is not known 
as symonymous with fluid. 

Ås a matter of fact, what is prohibited with regard to each 
of the things named is its enjoyment, in whatever form this 
may be possible. For instance, of honey and meat, what is 
prohibited is the eating, and not the seeing or touching ; of 
scent and garland, what is prohibited is using them with the 
idea of adorning the body, and not merely holding them by the 
hand ; similarly in the case of women, it is sexual intercourse 
that is prohibited; and it is by reason of there being a fear 
of such intercourse following that the author is going to 
prohibit later on, the looking at, and touching of, women. 
As says Gautama (2.16)—‘ The looking at, and touching of 
women (are reprehensible), for fear of its leading to actual 
intercourse.’ 

* Fe mented acids, —such things as turn acid; that is those 
that turn acid either hy being kept overnight, or hy being 
mixed with other substances, Such substances are prohibited 


VERSE CLXXVII: RULES OBSERVED BY RELIGIOUS STUDENT 471 


by reason of the avoiding of these being among the duties of 
all twice-born persons; and yet it has been re-iterated here 
for the purpose of including all those things that are named 
‘acid’ only figuratively ; it is thus that ‘harsh words’ become 
prohibited. Says Gautama—' Acid words (should be avoided).' 
It is for the purpose of including all this that the author 
has added the epithet ‘all.’ This epithet ‘all’ is meant to 
refer to ‘ flavours’ and ‘acids.’ It is thus that the figurative 
use becomes established. 

Some people offer the following explanation :—“ The term 
‘acid ’ prohibits the acid ffavours, and the term ‘all’ prohibits 
unpleasant words.” | 

These people should be asked the followiug question :— 
Why cannot the epithet ‘all’ be taken as prohibiting those 
things that are prohibited only by implication: In this way 
we could obtain the prohibition of curds and like things 
which have turned acid. If however the prohibition (by all’) 
be explained as referring to thingy whose use is possible,— 
then there can be no objection to it. 

‘Of living creatures,—such as insects and fleas; the 
killing of these is done through childishness ; hence we have 
the present prohibition with a view to emphasise the necessity 
of making special efforts to avoid it. Or, the re-iteration of 
the prohibition may be meant to be indicative of the fact that 
the avoidance of killing is auxiliary to ‘Vedic Study.’ So 
that the killiny would involve the transgression, not only of 
the prohibition calculated for the benefit of the agent, but 
also that of the due observance of the injunction of Vedic 
Study. 

* Why is not the same assumption made regarding the 
fermented acids and other things also ?" 

The prohibition of the ucids, etc., is such as has room 
for it in other cases also [e. ). Harsh words are prohibited 
for other peop'e and under other circumstances also; the 
prohibition of killing has no such room for application, since 
itis necessary during sacrificial performances]. And when 
between two things itis found that one becomes absolutely 
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null and void, while thereis still room for the other, then 
preference is given to the former.—(177) 


VERSE CLXXVIII 


FROM ANOINTING, APPLYING COLLYRIUM TO THE KYKS, SHOES, 
HOLDING THE UMBRELLA, ATTACHMENT, ANGER, AVARICE, 
DANCING, SINGING AND PLAYING ON MUSICAL INSTRUMENTS. 

—(178) 

Bhasya. 

* Anointing ’—rubbing of the head and body with butter, 
oil or such other oily substances. 

* Applying collyrium to the eyes’;—the addition of the word 
‘eyes’ is only for the purpose of filling up the metre. 

What is prohibited in regard to these two is the having 
recourse to them by way of ornamentation; and not their 
use as medicine. That this is so is clear from their being 
mentioned along with * scents and garlands.’ 

‘ Shoes—foot-covers made of leather; not all kinds of 
foot-cover. 

Holding of the umbrellu’—either by one’s own hand or 
by the hand of another person ; both are prohibited. 

‘Kama’ here stands for attachment; the preclusion of 
sexual desire being already included under the prohibition 
of association with women (in 177). 

* Anger ' —rage. 

* Avarice’—selfishness. Notions of ‘I’ and ‘ mine’ are the 
characteristics of the mind. 

‘Dancing. — The throwing about of one's limbs for the 
delectation of ordinary people, as also the acting of dramas 
according to the rules laid down by Bharata and others. 

* Singing '—the exhibition of the ‘Sadja’ and other musical 
notes. 

‘Playing upon musical instruments’ —the producing of 
musical sounds by means of the lute, the flute and so forth, 
as also the striking, to time, of such instruments as the drum, 
mydagna and the like.—(178) 
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VERSE CLXXIX 


FROM GAMBLING, QUARELLING WITH PEOPLE, CALUMNIATING, 
AND ALSO LYING; FROM GAZING AT AND TOUCHING OF 
WOMEN, AND FROM THE INJURING OF OTHERS.—(179) 


Bhiagya. 


‘Gambling ;’—playing with dice. Cock-fighting, ete., are 
also prohibited by this,—the term ‘gambling’ being used in 
its most general sense. 

‘Quarelling with people’;—wordy dispute, without any 
reason, on common matters; or asking people at random 
for news. 

‘Calumniating.,—Recounting the defects of other people 
through sheer ill-will. 

‘ Ly ng ’—describing things otherwise than what is actually 
seen or heard. 

very one of these words has the Accusative ending, on 
account of its being governed by the verb ‘should abstain 
from (in the preceding verse). 

‘The gazing al and louchiug of women’ ;—‘ gazing af’ means 
looking intently with a view to observe the shape of limbs; 
‘this part of her body is heautiful—that is not so,’ and so forth. 
* Touching’ stands for embracing. These two are prohibited 
for fear of their leading up to sexual intercourse; and this 
is to he applied to the case of the voung hoy in some way or 
other. 

Injuring of others, I. e., doing harm; obstructing the 
fulfilment of some purpose. For instance, if he is questioned 
on matters relating to the marriage of girls, he should not say 
that a certain bridegroom is unfit, even if he be really so; he 
should remain quiet (say nothing), as lying has been 
prohibited.—(179) 


60 
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VERSE CLXXX 


. HE SHOULD ALWAYS SLRRP ALONE; NOWHERE SHOULD HE 
ALLOW HIS MANHOOD TO RUN OUT; BY INTENTIONALLY 
ALLOWING HIS MANHOOD TO RUN OUT, HE BREAKS HIS 
vow.—(180) 

Bhàsya. 


‘He should always aleep alone; nowhere should he allow his 
manhood to run out,’ i. e., not even outside; 
women having heen already prohibited. 

Next follows a commendatory statement — Inten tional ly, 
eto. Intention means hig, ..... By allowing his manhood to 
run-—by any means—he ‘ breaks - destroys— hia vow’ of 
atudentship (continence).—(180) 


intercourse with 


VERSE CLXXXI 


THE TWICE-BORN RELIGIOUS STUDENT, HAVING UNINTEN- 
TIONALLY DROPPED HIS MANHOOD DURING A DREAM, SHOULD 
THRICE RECITE THE THREE VEDIC VERSES BEGINNING WITH 
ce PUNARMÁM," AFTER HAVING BATHED AND WORSHIPPED 
THE SUN.—(181) 

| Bhasya. 

When one renounces his vow of continence intentionally, 
then he has to perform the expiatory rite prescribed for the 
* Avakirnt’ (11.120 ef. seq.); the present verse lays down 
what one should do when he does it unintentionally. 

No significance attaches to the mention of ‘dream’; the 
absence of intention is the only necessary condition; and no 
intention can be present during dreams. Hence this same 
expiatory rite is to be performed in a case where, even though 
he may be not asleep, the flow occurs involuntarily, in the 
same manner as certain other fluids flow out of the hody. 

The sense of the verse thus is that— if one drops his man- 
hood unintentionally, he should perform this expiatory rite 
that he should recite the three verses, etc., etc.—(181) 
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VERSE CLXXXII 


HE SHOULD FETCH THE JAK OF WATER, FLOWERS, COWDUNG, 
EARTH AND KUSHA-GRASS,—AS MUCH AS MAY BE REQUIRED; 
AND DAY BY DAY HE SHOULD BEG FOR ALMS. — (182) 


Bhasya. 

He should fetch us much of water in jars and other things 
as might serve the purposes of the Teacher. 

This is only by way of illustration ; the meaning being that 

he should do other household-work also,—all that is not abso- 
lutely demeaning. What this verse is meant to indicate is 
"that the pupil should not be made to do any demeaning work, 
—such as touching the utensils in which food has been eaten 
by persons other than the Teacher himself. For as regards the 
Teacher himself, his service has been already prescribed in a 
general way. 

The compound ‘yavadarthani’ is to be expounded as 
‘yavan arthah & m. 

‘Day by day he should beg for alms’ ,—'alms' here stands 
for a very small quantity of cooked food, just enough for sus- 
tenance. It would not be right to argue that it stands for 
food in general (not necessarily cooked); since the generic 
term ‘anna’ (food) is found to be used in the prohibition 
coming later on (in 188) regarding ‘the food of one person’ ; 
because in view of the injunction ‘having collected the 
alms, he should present it to the Teacher and then eat it,’ 
where the bringing and ecting are mentioned together, it is 
clear that cooked food is meant; if dry grains had been 
brought in, how could they be eaten forthwith ? If the 
grain were collected and then cooked in the Teacher's house, 
the food thus cooked would be one that has the «lms for 
its source, it would not be the «lms itself. In common 
usage also it is cooked food that is called * alms.’ 

* Day by day’ —“ The daily begging for alis is already 
implied in what follows later on (in 188)—‘ He should live 
every day on alms.’ 
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In 188, the term every day’ has been added for the 
purpose of laying down the means of subsistence; while 
the term ‘day by day’ in the present verse is meant to 
preclude the possibility of some one keeping the food mixed 
with butter, etc., overnight and then eating it next day; 
the sense being that he should beg]for alms and eat it day 
by day; and he should never beg on one day and then, 
having kept it over-night, eat it next day after mixing it 
with butter, etc.—(182) 

The Author next mentions the persons from whom the 
alms are to be begged. 


VERSE CLXXXIII 


Tun HEgLIGroUS STUDENT, BEING PURE, SHOULD FELCH ALMS 
DAILY FROM THE HOUSES OF PERSONS WHO ARE NOT DEVOID 
OF VEDA AND SACRIFICES, AND WHO ARE FAMED FOR THEIR 
DEEDS.-—(183) 


Bhagyu. 


‘Who are not devoid of Vedu and sucrifices’;—who are 
equipped with Vedic learning, and perform the sacrifices to 
which they are entitled ;—‘ not devoid’ means nol without, i.e., 
fully equipped. 

‘Famed for their deeds ;’—those who may not be entitled 
to the performance of sacrifices, but who are accustomed to 
meritorious acts. Or, those persons may be cx led ‘famed 
for their deeds’ who are content with their own means of 
livelihood, and do not go in for such means of living as T 
and the like. 

* From the houses of’ these people ‘he s. ould felch alms'— 
i. e., beg and bring it away. 

* Pure'—Clean. 

‘ Daily '—This is à doscriptive reiteration.—(188) 
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VERSE CLXXXIV 


HE SHOULD NOT BEG FOR FOOD FROM HIS TEACHER'S FAMILY; 
NOR FROM THE FAMILY OF HIS PATERNAL O3 MATERNAL 
RELATIONS. BUT WHEN OTHER HOUSES ARE NOT AVAILABLE, 
HE SHOULD AVOID THE PRECEDING IN PREFERENCE TO THE 
SUCCEEDING.—(184) 


Bhagya. 

Even though the Teacher’s family may fulfil the aforesaid 
conditions, yet ‘he should not beg for food’ from that family. 
‘Kula,’ ‘family,’ stands for relations; hence one should 
not receive alms from the uncle and other relations of the 
Teacher. | 

s Paternal relations — from the family of those related. to 
the student on his father's side.— From his maternal rela- 
tions '—i.e., from his maternal uncle and others. 

This verse should not be construed in such a way as to 
connect the words * paternal relations, etc., with the Teacher ; 
since the Teacher's relations have all been included under 
the term * Teacher's family.’ 


“ From whom then is he to beg for food?“ 
From houses other than those here mentioned. 


* When other houses are not available '—45.e., not possible ;— 
when, for instance, the entire village is inhabited either by 
the Teacher's family, or by his own paternal and maternal 
relations; and there are no other families;—or even though 
they are there, they do not give him alms;—then the 
student may beg from those just mentioned; when, others are 
uot available, he should first beg from his maternal relations ; 
if these latter be not available, then from his paternal 
relations; and when even these aro not available, then from 
the Teacher's fumily.—(184) 
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VERSE CLXXXV 


IN TRE EVENT OF ALL THE AFORESAID BEING NOT AVAILABLE, 
HE MAY WANDER OVER THE WHOLE VILLAGE, REMAINING 
PURE AND HAVING HIS SPEECH WELL-CONTROLLED; BUT HE 
SHOULD AVOID PERSONS OF ILL-REPUTE.—(185) 


Bhàsya. 

‘Ali the uforesaid '—i.e., those not devoid. of the Veda 
and: sacrifices aud so forth—* being unavailable! ;—‘ he may 
icander over the whole village’;—he may go over the whole 
village, irrespectively of caste and other distinctions, for the 
purpose of obtaining his means of subsistence. Only ‘he 
should acoid persons of ill-repute '—i.e., those who are known 
to have committed serious sins, even though they may never 
have been seen to commit them. Says Gautama (2-35)—‘ The 
begging of alms may be done from all castes, save the 
disreputable and tlre fallen.’ 

Having his speech well-controlled * ;—i.e., till he obtains 
the alms, he should not utter any words save those used in 
the actual begging.—(185) 


VERSE CLXXXVI 


HAVING FETCHED FUEL-STICKS FROM A DISTANCE, HE 
SHOULD PLACE THEM IN THE Alk; AND WITH THESE HE 
SHOULD, WITHOUT FAIL, MAKE OFFERINGS TO THE FIRE, 
MORNING AND BVENING.—(186) 


Bhiasya. 

The term ‘distance’ is meant to stand for such plots of 
land as are not owned by any one; for instance, the forest is 
‘distant’ from the village, and it is not owned by any one. 
If such were not the meaning, and ‘distance’ simply meant 
‘remote places, —then since the exact degree of remoteness: 
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is not specified, the menning of the injunction would remain 
indefinite. 

* Having fetched ’—having brought. 

* Should place’—should keep. 

In the air —i. e., on the roof of the house; no placing 
is possible in the open air, without some support. 

* With these he should make offerings morning and evening? 

The fetching of the fuel may be at that or at any other 
time, according as the student pleases. 

Some people regard the ‘ placing in the air’ as serving 
some transcendental purpose. Others have however held that 
the fuel brought fresh from the tree is wet; and hence it is 
necessary to place it either on the top of the house or on 
that of a wall, etc. (for the purpose of drying).—(186) 


VERSE CLXXXVII. 


HE WHO, WITHOUT BEING ILL, OMITS FOR SEVEN DAYS, TO BEG 
ALMS AND TO OFFER FUEL TO THR FIRE, SHALL PERFORM 
THE RITES PRESCRIBED FOR THE AVAKIRNIN.—(187) 


Bhasgya. 


He who, for seven days’—consecutively, ‘ has omitted to 
beg alms and to offer fuel to the Fir»,—1without being ill'— 
while not suffering from any disease,—* shall perform the 
rites prescribed for the Avakirnin’ ;—i.e., the expiatory rite the 
exact form of which is going to he described in Chap. 11. 
(verse 118). 

This is said here only for the purpose of showing the 
gravity of the offence; and it does not mean that the rite 
mentioned is to he actually performed in expiation of the 
omission. That this is so is shown by the fact that another 
Smrti has laid down a much simpler ezpiation for this 
omission, viz.: offering of clarified butter, etc.’ The following 
fact also ia another indicative of the same conclusion :—If 
what is mentioned here were a real expiatory rite, then on 
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the occasion of mentioning the conditions under which the 
* Avalrnin-rites! are to he performed as an expiatory rite, the 
author would have mentioned these omissions also, in the same 
way in which he has mentioned sexual intercourse with 
women.’ 

Some people interpret this verse to means as follows :— 
“It is necessary to do the two acts (of begging alms and 
offering fuel) for seven days only; having done them for 
seven days, if one drops them, there is no harm in this; 
and these seven days are io we the first ones after 
U panayana." 

This however is not right; as it would he in direct con- 
travention to the direction that *this should he done till the 
Final Return from the tencher's house,'—as also to what 
follows in the next verse.- (187) 


VERSE CLXXXVIII 


THE AVOWED STUDENT SHOULD SUBSIST ON ALMS; HE SHOULD 
NOT (HABITUALLY) RAT THE FOOD GIVEN BY ONR PERSON. 
FOR THE STUDENT, SUBSISTING ON ALMS HAS BEEN DECLARED 
TO BE RQUAL TO FASTING.—(188) 


Bhàsya. 


" Objection..—** It has already heen laid down that he should 
go about hegging alms every day (183).” 

What is there said would show that the hegging of alms 
is meant to serve the visible purpose (of sustaining the 
hody); specially as it has been subsequently laid down that 
*having offered it to the Teacher, he should eat it'; and 
this ‘eating’ cannot be sanctificatory of the alms; which 
alone could prevent us from taking it as serving the purely 
visible purpose of sustaining the body. 

Some people have explained that the re-iteration of the 
daily begging of alms’ is made for the purpose of adding 
the further direction that ‘he should not eat the food given 
hy one person,’ 
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But this is not right. Since the eating of the food given 
by one person is precluded by the term ‘alms’ itself. 
‘Alms’ stands for av aggregate of what is obtained by 
begging; whence then could there be any possibility of 
eating the food given by one person? 

The conclusion on this point is that the whole rule has 
been re-iterated here with a view to adding (in the next 
verse) that such eating of the food given by one person is 
permissible at Shraddhas. | 

Ile should subsist ou alms’ ;—he should nourish his body 
—sustain his life—by means of food obtained by begging; 
and he should not eat food received from a single person. 

The verse should not be taken to mean that “ he should 
not eat what belongs to a single person,—he should eat 
what belongs to several owners; e.g., what belongs to several 
undivided brothers." For the word in the text means simply 
‘one who eats one food—or one person's food.’ 

The term ‘Trati’ here stands for the Religious Student; 
and as the fact of the rule pertaining to him is clear from the 
context, the addition of the word can be taken only as filling 
up the metre. 

Next follows the commendatory statement: — The sub- 
sisting—sustaining of the body—of the student on alms only 
has heen declared to be equal to fasting.'—(188) 


VERSE CLXXXIX 


DURING A PERFORMANCE IN HONOUR OF gODS AND IN HONOUR 
OF ANCESTORS, HE MAY, WHEN INVITED, EAT FREELY, LIKE 
AN ASCETIC, IN DUE ACCORDANCE WITH HIS OBSERVANCES. 
Bv THIS HIS OBSERVANCES DO NOT SUFFER.— (189) 


Bhasya. 


This verse provides an exception, under certain conditions, 
to the rules regarding subsisting on alms. 
‘In honour of Gods’ ;—i.e., when Brähmanas are fed in 
honour of the gods; and also when they are fed in honour of 
61 
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the fathers ;—if he is invited,’ requested he may eat freely’ 
—the food given by one person. But he himself should not 
ask for it. 

This again should be ‘in due accordance with his obser- 
vances’; i., he should avoid honey and meat, which are 
inconsistent with his observances. The two phrases—‘in due 
accordance with his observances’ and ‘like an ascetic’—express 
the same meaning ; and it does not mean that in a village he is 
to eat ‘in accordance with his observances,’ while in the forest 
he is to eat like an ascetic.’ It is with a view to filling up 
the metre that the two phrases have been used. [There is 
another reason why the phrase ‘ like an ascetic’ should not be 
taken separately |—‘ Ascetic’ here stands for the hermit, so if 
the student were permitted to eat ‘like the hermit,’ the eating 
of meat also would become allowed for him; as the hermit is 
permitted to eat meat, by such rules as he may eat the flesh 
of dead animals’ (Gautama, 3.31). 

In honour of Gods ’;—1.e., those rites of which gods are 
the deities; b. e., the feeding of Brähmanas laid down as to be 
done at the performance of the Agnihdtra, the Darsha- Pürna- 
masa and the other sacrifices offered to the gods; as we find 
in such injunctions as at the Agrahayana and other sacrifices 
one should feed Brähmanas and make them pronounce 
* ti. It is in connection with these that we have the 
present permission for the religious student. 

Others explain the term ‘performance in honour of the 
gods’ to mean that feeding of Brihmanas which is done in 
honour of the Sun-god on the .seventh day of the month, and 
so forth. 

This however is not right. For the act of eating has no 
connection with the gods,—being, as it is, not instrumental 
in the accomplishment of any sacrifice. Further, the mere 
fact of an act being done with reference to a god, does not 
make the latter the ‘deity’ of that act; if it did, then the 
Teacher would have to be regarded as the ‘ deity ' when one 
gives a cow to him, and the room will have to be regarded as 
the 'deity' when one sweeps it. Then again, it is with the 
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eater that the act of eating is directly connected ; and the 
Sun-god has no active function in the fulfilment of that act 
(as the Teacher is in the former case); nor is he the thing 
aimed at (as the reom is in the latter case); as the eating 
is not for his sake. Further, the accusative ending (in the 
term denoting food) denotes that it is meant for the eater, 
not that it is meant for theSun-god. Nor has it been enjoined 
anywhere that one should feed Brühmanas for the sake of 
(with reference to) the Sun-god.’ 

It might be argued that on the basis of usage we assume 
the existence of such an injunction. 

But this cannot be; because there is always some scrip- 
tural basis found for such assumption of injunctions. 

In the present case also we have such basis in the shape 
of the external Smrtis.” 

If there were such a Smrti-rule, its meaning would be that 
‘one should please the gods by feeding Brahmanas.’ And 
it would not be right to assume such a meaning ; as scriptural 
injunctions are aimed, not at pleasing the Gods, but at accom- 
plishing what is prescribed by the injunctions. "Then again, 
if such were the meaning of the Injunction, its connection 
with the Sun-god and others intended to be deities could not 
be based either upon an object, or upon a desired result; nor 
again could they be the purpose, as in the case of the act of 
piercing; nor are they desired for their own sake, like cattle 
and other desirable things, for the simple reason that they are 
not something to be enjoyed. If it were the satisfaction of 
the Sun-god that were desired,—that also, will need a proof 
for its own existence; and there is no such proof available. 
Such a thing as the satisfaction of the Sun-god is not known 
by Perception or other means of knowledge,—in the way that 
cattle, etc., are,—whereby it could be desired and connected 
with the performance of sacrifices. 

If the motive of the man be held to be the idea that 
* the Sun-god is my lord and he will endow me with a fruit 
desired by me ;—this also cannot be accepted, as there is no 
proof for this either. There is no Injunction in support of 
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this idea. It is only an Injunction that prompts to activity 
the person who is related to a certain well-known result, 
which also serves to single out the man so prompted ; but it 
does not point to the presence of the result. What the Injunc- 
tion points to is the fact that a certain act known by other 
means of knowledge as leading to a particular desirable result 
is related to the performance as his qualifying factor. 

If it be held that the offering is a kind of ‘sacrifice,’ and 
the feeding is a kind of disposal of it,—our answer is that 
that may be so regarded, if such is the usage of cultured 
people. But the feeding cannot be shown to have any direct 
connection with the deity; and as for connection through the 
intervening agency of the sacrifice, that we do not object to. 
Then again, as a matter of fact, when people undertake the 
performance of such acts, they have no idea that they are 
performing a sacrifice; the only idea that they have is that 
when the Brahmanas have been fed, the particular deity would 
be satisfied. From all this it is clear that the Deity has no 
sort of action conducive to the act of feeding, nor is it the 
qualifying factor of any other thing that has such action. 
Thus then, the Deity is neither the object of the act, nor has 
it any connection with it. Nor again is it possible for the 
Sun-god and the rest to be regarded as aimed at by the act; 
for in the act of feeding, it is the person fed that is aimed 
at; and it is the Brahmanas that are fed. Further, the mere 
fact of being aimed at does not make one the ‘deity’; for 
in that case, when one gives a cow to the Teacher, or sweeps 
the room, the Teacher and the room would have to be regarded 
as ‘ deities.’ 

* How then is there to be Brahmana-feeding at a perform- 
ance in honour of ancestors? There also the fathers could 
not be the ‘deities’ of the act. The offerings made into the 
Fire could not be regarded as made in honour of the ancestor ; 
as other deities are found to be mentioned in connection with 
them. And just as the ‘satisfaction of the Sun-god,’ so the 
‘satisfaction of ancestors also, cannot be regarded as the 
result to be accomplished, by the act; for the very same reason 
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that the connection of such satisfaction with the Injunction 
is not cognisable by any other means of knowledge." 

To this some people make the following answer:— The 
‘satisfaction of Ancestors’ is clearly recognised (as the result 
to be accomplished). That such beings as the ‘Fathers’ do 
exist is proved by the fact of souls being imperishable ; and it 
is only through their deeds that they become connected with 
pbysical bodies. The fe«ding of these ‘Ancestors’ is the 
principal business, of which the reward has been described in 
the passage—‘ feeding them, one obtains ample reward.’ This 
reward could only consist in the satisfaction of the Ancestors ; 
this ‘satisfaction’ again could only be in the form of happi- 
ness, mental contentment; it could n t be in the form of 
physical gratification which follows, in the case of inen, from 
the act of eating. This pleasure may sometimes accrue to 
the fathers during the different conditions of life in which 
they happen to be born under the influence of their own past 
deeds. The verbal root ‘frp’ denotes only satisfaction; 
physical gratification is something different, and can be known 
only by other means of knowledge. 

Against this the following objection might be raised :— 
“Tn as much as the Son is the nominative agent in the act 
of feeding, how could the result, which should accrue to the 
agent, accrue to the Ancestors,—as people versed in law do 
not regard actions as bringing rewards to persons other than 
the ac ual doers.” 

Such an objection cannot Le rightly taken. Because in 
this case the Ancestors themselves are the accredited agents ; 
by the mere act of begetting the child, the father has done 
all this (that the son does on his behalf); in fact the son is 
begot for the sole purpose that he will confer on the Father 
benefits, seen as well as unseen. Thus then, just as in the 
Sarvasvara sacrifice—where the performer offers his own life 
and is thus absent when the subsequent details are performed,— 
some other persons continue to be regarded as the performer, 
by virtue of his having died after having requested the Bräh- 
manas to finish the sacrifice for him, by means of the words 
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‘O Brühmapas, please finish the sacrifice for me’ ;— so would 
it also be in the case in question. The only difference between 
the two cases is that in the case of the Sarvasvara, the actual 
doers are the hired priests doing the act with the totally differ- 
ent motive of earning a living, while in the case in question the 
doer is the son, who has been prompted by that same Injunc- 
tion. Just as the Father performs the sacraments for his son, 
being prompted to it by the Injunction of begetting sons, which 
Injunction extends up to the final admonition addressed to the 
son (after Upanayana),—similarly the Shraddha and other 
rites are performed for the father by the son. Just as the 
maintaining of the living father is a necessary duty of the son, 
as laid down in (11.10A), so is it with the dead father also. 

The performance of the act in question is not purely 
voluntary, like the Vaishvanara sacrifice, in connection with 
which we read—‘ On the birth of a son, one should offer the 
Vaishvänara cake baked on twelve pans; —he upon whose 
birth this offering is made becomes glorious, an enjoyer of 
food and endowed with efficient organs.’ Here we find 
that the Father comes to perform the Vaishvanara sacrifice 
when he desires certain results for his son; and it is not com- 
pulsory, like the Tonsure and other sacramental rites. As 
regards the act under consideration, on the other hand, we 
have the direction that ‘the rite in honour of the Fathers 
should be performed till one’s death,’ which shows that the 
rite is to be performed throughout one’s life. 

As regards the objection that the result of the act, 
according to this view, does not accrue to the doer of the act, 
—this is explained in a different manner: just as in the case 
of the Vaishvanara sacrifice, the result, in the shape of having 
a highly qualified son, accrues to the father, who is the doer of 
the act,—so in the case in question also, the result, in the shape 
of the ‘ Father’s satisfaction,’ accrues to the son, the doer of the 
act. So that in both ways—whether the result accrue to the 
father or to the performer of the rite,—there is no incongruity 
at all. For as regards the father also, a result like the one 
in question is one that is desired by him in the very act of 
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begetting the child ; so that the father also does not obtain a 
reward not desired by him. 

“Tf the ancestors are not the ‘ deities’ of the Shraddha-rite, 
how can it be called paifra (in honour of ancestors), which 
term has been formed by the adding of the affix denoting the 
deity ?? 

What wesay in answer to this is that the Fathers are 
regarded as deities on the ground of their being, like deities, the 
entities with reference to whom the offerings are made. The 
ancestors are referred to in some such form as ‘ this feeding of 
Brahmanas is done for the purpose of benefiting you.’ In the 
offering called the ‘Pindapitr-Yajña, the ancestors are 
actually ‘deities’; but of shraddhas, the ancestors have not 
been regarded as deities.’ As for this feeding of Brähmanas, 
it is on the same footing as the offerings that are made into 
the fire of portions of clarified butter, cake and such other 
things. And in this way the Brähmaias themselves occupy 
the position of ancestors. Hence atthe time that the food 
is served to them, one should think of it being offered to his 
ancestors, with some such expression in his mind— this is 
offered to you, it is no longer mine.’ The Brahmanas thus fed 
attain the position of the Ahavaniya fire’ (into which 
libations are poured) ; the only difference being that into the 
Ahavantya the offering is actually thrown, while it is only 
placed near the Brähmanas, and they take it up themselves. 

Nor will it be right to argue that Shraddhas cannot be 
regarded as sacrifice, as in them the syllable ‘svaha’ is not 
pronounced with reference to the gods." Because we find the 
same in the case of the ‘ Svigfakrt’ offerings (which are 
regarded as sacrifice). Thus then, the Shraddha, even though 
of the nature of a ‘sacrifice,’ can be offered to Ancestors. 
Nor is there any incongruity in the Ancestors being the 
‘deities’ (of the offering) and also the recipients of the 
result. Weare going to explain more about this matter, 
which is not directly mentioned in the text, under Chapter ITI. 

From all this it becomes established that the Sun and the 
other gods are not ‘deities’ in the feeding of Brähmanas. 


488 MANUSMRTI: DISCOURSE II 


“The definition of ‘deity’ as one who is aimed at in a 
sacrifice is too narrow; because as a matter of fact, we fird 
the name 'deity' applied even in cases where there is no 
connection with any sacrifice; e.g., in such statements as—(a) 
‘the worshipping of deities,’ ‘one should approach the deities.’ 
But neither worship, nor going forward (which is what is 
expressed by approaching\, is possible with regard to deities.” 

There is no force in this; as the worship may he taken 
as enjoined in connection with those cases where the deity is 
actually enjoined; or, iv may refer to the Vishvédéva deities 
as related to the Agnihotra and other sacrifices. 

* Even so, the difficulty does not cease. The deity can 
never be the object of worskip ; as that would deprive it of the 
very character of * Deity? (which has been defined as consisting 
in being aimed at in a sacrifice) ; for if it were the object of 
worship, it could not be the recipient of the sacrifice. It 
has been declared that the active agent of one act cannot 
be an active agent of another.’ The ‘active agent’ is a 
particular kind of force, and this force varies with each 
particular act; and as the presence of such force can be 
indicated only by its effects, we can reasonably assume only 
that much of diversity in it as there may be effects. From this 
it follows that what is the ‘recipient of a gift’ must remain 
the recipient, it cannot become the object.—‘ How then do 
we have such expressions as give this to the cooker, where the 
nominative of the action of cooking becomes the recipient,— 
or having his body wounded by arrows, he went away helplessly, 
being looked upon by the ylances of his beloved, [where the object 
of the act of looking becomes the nominative of the act of 
going|.—The answer to this has already been explained :— 
such expressions become justified by the difference between 
the efficiency and the efficient being regarded as secondary and 
figurative ; as is found to be the case in such expressions as 
‘having eaten, he goes.’ Thus then, if the act in question is 
meant to be a worship, then its object cannot have the charac- 
ter of the ‘ Deity’; while if the Sun and the rest are ‘deities,’ 
then the act enjoined cannot be regarded as ‘worship.’ Nor 
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can it be held that the Sun being well known as a ‘deity,’ the 
present injunction lays down its worship. Because the term 
‘deity ’ isnot acommon name of the Sun and other gods, in 
the way in which the term ‘go’ (cow) is of the shabaléya’ 
and other bovine varieties.” 

To the above we make the following reply :—It is quite 
true that the Sun and others are not, in their own form, 
‘deities’; the term ‘deity’ is a relative term; and it is 
only from an injunction that we can learn that a certain 
being is the ‘deity’ of an act; the fact being that when a 
certain offering is enjoined with reference to a being, this 
latter is the ‘deity’ of that offering. It is for this reason 
that Agni is not the ‘deity’ of any other offering save that 
‘dedicated to Agni.” [All this is quite true] but no 
injunction of ‘worship’ is possible without the object to be 
worshipped ; and deities are found to be mentioned as objects of 
worship. Now if the act of worship is not possible when the 
term ‘deity’ is taken in its primary sense, then the ‘ worship ’ 
may be taken as being of the nature of ‘sacrifice.’ But, in 
the absence of any mention (in the injunction of feeding 
Brahmanas) of the substance to be offered and the deity to 
whom it is to be offered, the act in question cannot acquire 
the character of true ‘sacrifice’; so that the text in question 
may be regarded as a descriptive reference for the purpose 
of prescribing the ‘forenoon’ as the proper time for it; the 
sense being that ‘all acts in honour of the gods should be 
done during the forenoon.’ 

“ Why is it said that the deity is not directly mentioned ? ” 

For the simple reason that there is no word directly 
signifying any deity. The term ‘deity’ that is actually found 
is the common name of all deities; so that the injunction refers 
to the worshipping of Agni, Aditya, Rudra, Indra, Visnu, 
Sarasvati and so forth; and during the worship there is 
offering of incense, light, garland, presents and such other 
things. In the case of Agni, the connection with the act of 
worship offered is always direct; as regards Aditya (the Sun- 
god) since he is far off, his worship consists in the placing 

02 
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of sandal-paste, flowers, etc., on a clean spot ; and as regards 
Indra and the other gods, since they are not visible, their 
worshipping is done by the placing of flower, etc., accom- 
panied by a reference to their names. Though in the act 
of worship, the beings worshipped form the predominant 
factor, yet inasmuch as they are subservient to the act to be 
done, it is the act of worship that comes to be recognised 
as what should be done. If the substance offered were the 
predominant factor, then the Deity could never form the 
subject of the injunction. All this is made clear in Jaimini’s 
Mimàusá-Sütra, 2.1.6 and". The view put forward on the 
other hand is perfectly reasonable, the case being analogous 
to that of the Hymns and Eulogies. The Hymn is not made 
for the sake of the hymn itself; so the worship also is not for 
the sake of the worshipped. If might be argued that Hymns 
and Eulogies are not mentioned here by name. But the 
answer to this has already been given. The accusative has 
the sense of the instrumental, as in the expression 'saktün 
Juhoti, where saktun’ has been taken as saktubhih.’ 

Similarly the sentence ‘mrdam gam daivatam pradaksginani 
kurvita,’—‘one should have the clay, the cow, the deity to his 
right, —lays down the use of the right hand; the sense being 
that all acts done in honour of the gods should be done with 
the right hand; the passage cannot mean that the deities 
ensouling the clay, etc., should be actually placed on the right ; 
for the simple reason that the deities have no physical form. 

The same holds good regarding the injunction ‘one should 
move up to the gods. Since it is not possible for one to go 
near the gods by walking on foot, and since the root * gam’ 
(as in ‘obhigachchét’) signifies knowledge, why should 
* abhigamane differ from Remembrance? The sense thus is 
that during the act one should think of the gods; i.e., he 
should avoid all anxiety or distraction of the mind. In this 
way this Smrti is found to be one whose basis is actually 
found in the Vedic Injunction, which says—*' One should think 
in his mind of that deity to whom he may be offering the 
libation.' 
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“ But this thinking of the deity is already implied in the 
aiming (which has been put forward in the definition of the 
Deity),—which cannot be done without thinking.” 

This objection has no force; as mere aiming can be done 
also by a man who is anxious and whose mind is distracted. 

Thus then all such expressions as ‘the property of the 
gods,’ ‘the cattle of the gods,’ ‘the substance of the gods’ and 
the like are to be taken as referring to such cattle and 
things as have been assigned to (dedicated to) the gods. 
Some people have held that in the section dealing with penal- 
ties to be inflicted upon persons stealing the ‘property of 
gods,’ it is the image of the god that is meant; as otherwise 
the regulations bearing upon the subject would become liable 
to be infringed. As regards the images upon whom the 
character of ‘ gods’ has been imposed, things are called their 
‘property’ on the basis of an assumed sense of ownership ; 
and it is such property that is referred to as ‘property of the 
gods,’ in such passages as—‘ the highest penalty is to be in- 
flicted on the stealing of the property of Gods, Brahmanas and 
Kings. In reality, gods can have no rights of ownership; 
and hence the literal sense of the expression being inadmis- 
sible, it is only right that we should accept the figurative one. 

“In the present case what is the figurative sense? In every 
instance of figurative use, the presence of a common function 
(or quality) forms the basis ; e.g., the expression ‘the Boy is 
Fire’ is used when the boy is found to possess the white 
resplendence of fire. Similarly in every case the figurative 
or secondary sense is recognised only where there is some 
common property present ;—the presence of such property 
being cognised by means of perception and other means of 
cognition. In the case in question however, since the sense 
of the deity is recognisable only by the purpose served by it, 
—and the form of the deity cannot be ascertained through that 
purpose,—how could there be any recognition of common 
properties? 

Our answer is as follows: — We find particular forms of 
deities described in the Mantras and Arthavadas ; and all 
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these descriptions are interpreted as figurative. People who 
do not perceive any basis for such interpretation take the 
passages in their literal sense and regard Indra and the deities 
as actually possessing those forms ; and the similarity of such 
forms they actually perceive in the images ; and in this sense 
also it is only natural that the description should be regarded 
as figurative. 

Some people have explained that the feeding of Brähmanas 
at Shraddha in honour of the Vishvédóvas is what is des- 
cribed here as being ‘in honour of the gods.“ But such 
feeding, being part of what is done ‘in honour of ancestors,’ 
becomes included under the latter phrase, and the re-iteration 
of it would be entirely meaningless, Then again, since we have 
the generic term ‘gods,’ on what grounds could we restrict it to 
the Vishvédévas only? If such restriction be based upon the 
association of the term ‘ pitrya’ ‘in honour of ancestors, — 
then, since the acts thus spoken of would not be included in 
‘those done in honour of ancestors,'—the two words could be 
justified on the analogy of the expression ‘go-balibarda,’ 
*bovine bull, which is used even when there is not much 
difference between what is denoted by the two terms.—(189) 


VERSE CLXL 


THIS DUTY HAS BEEN PRESCRIBED BY THE SAGES FOR THE 
BRAHMANA ONLY ; THIS DUTY HAS NOT BEEN SO ORDAINED 
FOR THE KsATTRIYA AND THE V AISHYA.—(100) 


Bhagya. 

The duty—tbat one should eat the food given by one 
person only under certain circumstances—that has just been 
prescribed, is meant for the Brahmana only ;—it has heen 
so ordained ‘by the sages’—by the learned, after having learnt 
it from the Veda. They do not intend this to apply to 
the Ksattriya and the Vaishya; which means that students 
belonging to these two castes should not eat any food except 
what they get as alms. 
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Objection.—“As a matter of fact, it is only the Brähmana 
that is entitled to eat at Shraddhas; as is clear from such 
declarations as—* Which Brahmanas are to be fed at Shraddhas, 
and which to be avoided ?'—* To the most: deserving Brahamana 
etc.” and so forth; from which it is clear that the 
Brähmana alone is entitled to receive gifts. Further, what 
we have here is a counter-exception, not an original Injunc- 
tion; and all denials are dependent upon possibility [and in 
the present case there is, as just pointed out, no possibility of 
the feeding pertaining to any non-Bräh mana].“ 

To the above we make the following reply :—It has been 
ordained that after the Brihmanas have eaten, the remnant 
should be disposed of by being made over to relations“; and 
in this there is no restriction as to caste ; the man thus would 
feed any one who may happen to be his ‘ralation’ ; and in 
this the recipients are indicated, not by the caste-names 
* Ksattriya' etc., but simply by the general name ‘relation.’ 
It is in view of this possibility of non-Brähmanas partaking 
of the food at Shraddhas that we have the prohibition in 
the ‘Text.—(190) 


VERSE CLXLI 


PROMPTED BY THE TEACHER, OR EVEN WHEN NOT PROMPTED, 
HE SHOULD PUT FORTH HIS EXERTION TO STUDY, AND ALSO TO 
DOING WHAT IS HELPFUL TO THE TEACHER.—(191) 


Bhagya. 

‘ Prompted '—ordered—' by the teacher, he should put 
forth his exertion’—make an effort—‘ to study.’ 

“Tt has been already laid down that ‘one should read when 
wanted by the Teacher.’ How then can there be any exertion 
put forth by one who is not prompted ?” 

What is here said refers to the student who has learnt a 
part of the Veda, and is going to learn the remainder; for 
this latter the ‘instruction of the teacher’ is not necessary. 
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Similarly he should do, without heing told to do so, such 
helpful acts for the teacher us fetching jars of water, massag- 
ing his body whenever he happens to he fatigued, and so 
forth.—(191) 


VERSE CLXLIT 


HAVING UNDBR CONTROL HIS BODY AND HIS SPEECH, AS ALSO 
HIS ORGANS OF SENSATION AND HIS MIND, HE SHOULD STAND 
WITH JOINED PALMS, LOOKING AT THE FACE OF HIS 
TEACHER.—(192) 


| Bhagya. 


On coming from some other place, ‘ he should stand looking 
at the face of his Teacher/—he should not sit ;—‘ having 
under control, his body; —i.e., he should not do such acts as the 
throwing about of hands and feet, laughing and so forth; nor 
should he speak anything needlessly. 

He-should control his organs of sensation, —i.e, if he finds 
anything wonderful near the Teacher, he should not think of 
it again and again. He should control the Auditory and other 
organs also; the control of the visual organ is secured by 
looking at the Teacher's face. 

He should control the mind also; i. e., he should avoid the 
thought of difficulties pertaining to scriptural matters, or of 
the building of houses, granaries and the like. 

The prohibition contained under 288 with regard to 
‘making an effort to control, etc., —is meant to prohibit 
attachment. 

The meaning of all this is that when he is near his Teacher, 
he should not permit the slightest movement of his organs, 
even towards such things as are not prohibited. 

* With joined palms’—i.e., with the hands joined together 
in the shape of a pigeon, turned upwards.—(192) 
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VERSE CLXLIII 


HE SHOULD ALWAYS HAVE HIS ARM RAISED, REMAIN WELI 
BEHAVED, AND WELL-GUARDED; WHEN ADDRESSED WITH 
THE WORDS “BE SEATED,” HE SHOULD SIT FACING HIS 
TEACHER.— (198) 


Bhasya. 


The arm should be raised, not only above the sacred thread, 
but also out of the upper garment. 

The adverb ‘ always’ is meant to imply that the arm is to 
be raised not only while he is standing, nor only while he is 
reading, but on other occasions also. 

* Well-behaved’;—he should have his behaviour—speech 
and other acts—good, above reproach. The word ‘always’ 
implies that even when not near the Teacher, he should not 
utter indecorous words, or do any such wrongful act. 

* Well-guarded’;—t.e., fully self- controlled, regarding 
speech, mind and eyes,—he should avoid even the slightest 
defects. The man who follows the bent of his desires (and 
does not restrain them) is called among people ‘unguarded ’ ; 
and the opposite of this is well-guarded,’ 

Others explain this to mean that ‘near his Teacher one 
should keep his body covered, and he should not take off his 
upper garment.' 

In the manner thus described, ‘he should stand’ (as laid 
down in the preceding verse); but when the Teacher says to 
him be seated —either in so many words, or by the gesture 
of his brows, etc. ; the function of the injunetion being to 
convey the direction, and this conveying need not be done 
only by means of words,—‘ he should sit.’ 

* Facing his Teacher —with his face towards the Teacher. 
— (193) 
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VERSE CLXLIV. 


IN THE PRESENCE OF HIS l'EACHER, HE SHOULD ALWAYS HAVE 
INFERIOR FOOD, DRESS AND APPAREL; HE SHOULD RISE 
BEFORE HIM, AND GO TO SLEEP LATER.—(194) 


Bhasya. 


‘In the presence of his Teacher’—-he should eat inferior —— 
ie., less—‘ food.’ This ‘ inferiority’ of the food may be some- 
times in quantity, and sometimes in quality; that is to say, if 
he happen to obtain as alms such food as is richly cooked and 
mixed with butter, milk and vegetables, then he should not 
eat it,—if his Teacher has already eaten food of not the same 
quality, or when he is eating with his Teacher, or if equally 
rich food has not been prepared in the Teacher’s house. If 
similar food has been got ready for the Teacher, then he should 
reduce the food he himself eats. 

As regards dress, if the Teacher's happens to be woolen, 
the pupil should wear cotton. 

* Apparel ’-—ornaments, toilette, ete. This also should be 
inferior. 

‘Always ' . e., even after the period of studentship. It is 
in view of this that ‘apparel’ has been added; for the 
Religious Student there could be no adornment, etc. 

He should rise before him -.., from the bed, at the end 
of night; or from the seat, after he has understood that it is 
time for the Teacher to rise; he should rise before his Teacher. 

* He should go to sleep’—retire to bed, or take his seat— 
t later * —i.e., after the Teacher has gone to sleep.—(194) 


VERSE CLXLV 


HE SHOULD NOT LISTEN TO AND CONVERSE WITH (HIS 
TEACHER), WHILE LYING DOWN; NOR WHILE SEATED, NOR 
WHILE EATING, NOR WHILE STANDING, NOR WITH HIS FACE 
TURNED AWAY.—(195) | 
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Bhiasya. 

Listen to'—i.e., listening to the words of the Teacher, 
when the latter calls him and directs him to do some work. 

‘Converse with ’—i.e., holding conversation with the teacher. 

* Listening ’ and ‘conversing’ form the copulative compound 
‘ pratishravanasambhase. 

‘While lying down’ ;—i.e., with his body reclining upon 
his own bed. 

Na samacharét '—should not do. 

* Nor while seated '—Uupcn a seat. 

Nor while eating, nor while standiny,’—i.e,, standing up- 
right in one place, without moving. 

Nor with face turned away °—i.e., with face averted from 
the directiàn in which the Teacher may he looking.—(195) 


| VERSE CLXLVI 


HE sxouLD vo (THESE) STANDING, WHEN THE TEACHER IS 
SEATED ; ADVANCING TOWARDS HIM, WHEN HE I8 STANDING ; 
GOING FORWARD TO HIM, WHEN HE ADVANCES; AND RUNNING 
AFTER — os HE RUNS ;—(196) 

| Bhagya. 

[The questio} arising ]—'* How then is he to listen to and 
converse with thi Teacher ?”—the Text answers:—When the 
Teacher gives hy directions seated, then the pupil should 
rise from his seat, and do the listening and conversing’ while 
standing. 

‘Advancing lords him, when he is standing; —when the 
Teacher gives his yrders standiug, the pupil should advance 
towards him a few Seps. 

‘Going forward I him, when he advances’ ;—i.e., going up to 
the teacher. The plefix ‘prati’ has the sense of being face 
to face. 

« JF heu he runs'—Mnoves with force; he should run behind 
him. 
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VERSE CLXLVII 


FACING HIM, WHEN THE TEACHER HAS HIS FACE AVERTED; 
GOING NEAR HIM, WHEN THE TEACHER IS AT A DISTANCE; 
BOWING LOW, WHEN THE TEACHER Is LYING DOWN, As ALSO 
IF HE IS STANDING CLOSE BY.-—(197) 


Bhasya, 


‘When the teacher has his face averted,’—the pupil should sit 
facing him ; that is, if the Teacher happen to have his face 
turned the other way when he gives his directions, the pupil 
should go over to the side facing the teacher and then do the 
aforesaid (listening and conversing). | 

* When the teacher is at a distance, the pupil should go 
near him, approach him. 

When the teacher is seated, as also when he is lying down, 
the pupil should bow down—humbly bend his body low. 

* Nid@sh@’ means ‘close by’; when he is sitting close by, 
then the aforesaid acts should be done after bowing low.—(197) 


| 
VERSE CLXLVIII 


WHEN NEAR HIS TRACHER, HIS BED OR SRAT SHOULD ALWAYS 
BE LOW; AND WITHIN SIGHT OF NIS TRAQIER, HE SHOULD 
NOT SIT AT EASE.—(198) | 


Bhàsya. 


* Low'—not high: f. e., low in comparison with the Teacher's. 

* Always '—i.e., also after the period of shidentship. 

‘Within sight of his Teacher —i.e., wher the Teacher sees 
‘he should not sit at ease’; i. e. , he should not spread his 
legs or throw about his limbs, and so forh. ‘ Sit’ stands for 
action in general; the sense being thé he should not do 
whatever he likes,—(198) 


{ 
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VERSE CLXLIX 


EVEN BEHIND THE TEACHER'S BACK, HE SHOULD NOT PRONOUNCE 
HIS MERE NAME; NOR SHOULD HE MIMIC HIS GAIT, SPEECH 
OR DEPORTMENT.— (199) 


Bhagya. 


‘He should not pronounce ’—should not utter—* the teacher's 
name.’ 

* Mere —i. e., bereft of such honorific titles as Upadhyaya,’ 
* Acharya,’ * Bhatta’ and the like; — even behind his back.’ 

* Nor should he mimic’—should not imitate him, like an 
actor ;—* gait '—(saying) thus does my teacher walk ’;—‘speech’ 
—te., swiftly, slowly, at à medium pace and so forth; 
‘deportment’—‘ thus he eats,’ ‘thus he binds his turban,’ 
‘thus he roams about,’ and so forth. 

What is prohibited here is imitating the teacher in a 
joking spirit.—(199) 


VERSE CC 


WHERE THE CENSURING OR DEFAMING OF HIS TEACHER IS 
GOING ON, THERE HE SHOULD EITHER CLOSE HIS EARS, OK GO 
AWAY THENCE TO ANOTHER PLACE.—(200) 


Bhagya. 


‘Where’—in whatever place, in the assembly of wicked 
people,—his teacher’s censuring—setting forth of wrongs really 
committed by him,—or defaming—attributing to him of evils 
not present in him is going on,’—‘ there’ * he should close his 
ears °—cover them up with his finger, etc. 

* Thence’—from that place,—‘ he should go «way to another 
luce. (200) 
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VERSE CCI 


THRQUGH CENSURE ONE BECOMES AN ASS, AND THE DEFAMER 
BECOMES A DOG ; HE WHO LIVES ON HIM BECOMES A WORM, 
AND HE WHOIS JEALOUS BECOMES AN INSECT.—(201) 


Bhasya. 

This is a statement commendatory of what has been 
enjoined in the foregoing verses. Hence it has to be explained 
as follows :— 

‘Through censure’ ;—i.e., by listening to the censuring of 
his Teacher—‘ one becomes an ass; the ablative being taken 
either as denoting cause, or as having the force of the parti- 
ciple; perivadat being construed as ‘parivadam shrutva,’ 
‘having listened to censuring.' 

* Defamer,’—the person listening to defamation is figura- 
tively called ‘defamer ’; just as one preparing meat has been 
called the ‘ Killer’ of the animal. As for the act of defaming 
itself, the prohibition of this becomes naturally implied by 
the prohibition of hearing it. 

One who lives upon’;—he who supports himself on what 
he receives from his Teacher ; or one who behaves ill-mannerly 
towards him. 

One who is jealous’ ;—who does not brook the rise and 
advancement of his Teacher and burns within (at its sight). 

The two latter have not been spoken of before this; hence 
what is said in regard to these is to be regarded as direct 
injunction. 

* Parivada' and parivãda, both forms—with long as 
well as with the short 7—are correct, according to Panini, 
6. 3. 122.—(201) 


VERSE CCII 


HE SHOULD NOT OFFER HIS WORSHIP TO THE TEACHER WHILE 
AT A DISTANCE FROM HIM; NOR WHEN ANGRY, NOR NEAR A 
WOMAN. IF SEATED UPON A CONVEYANCE OR A SEAT, HE 
SHOULD COME DOWN AND THEN SALUTE HIM.—4(202) 
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Bhasya. 


What is prohibited here is the act of sending sandal-paint, 
garlands and other articles of worship through a messenger. 
It being found possible that one might be prompted to offer 
such worship by the consideration that ‘whether one does 
an act himself or gets it done by another, he is équally the 
doer in both cases, since the prompter also has been regarded 
as the agent,—the present verse prohibits such offering 
of worship through other persons. 'lhere is no harm in 
doing this, either when one is himself incapacitated, or when 
he happens to be in a different village; for we find people 
adopting such usage as—when the Teacher has gone to another 
village, the pupil tells some one who happens to be going to 
the same village ‘ please offer my salutations to my Teacher,’ 
and this other person goes and salutes him. 

* Nor when angry' ;—it being impossible for any one to 
be angry with his Teacher, the meaning is that if one happens 
to be angry with some one, he should, at the time of offering 
his obeisance, give up the anger and keep his mind calm. 
Some people read ‘kruddham,’ (making ‘angry’ qualify the 
Teacher). 

‘Nor near — in proximity to— a woman '—his loving wife; 
i.e., not while the Teacher is seated near her. The entire 
process of service of the Teacher being meant for winning 
his favour, anything likely to displease him has been prohi- 
bited. It is in view of this that the term * woman" has been 
explained as above. 

* Conveyance’—such as the cart and the rest. 

* Seat '—small or large wooden platforms. 

From these one should come down and then salute the 
Teacher. 

Under verse 119 what was laid down was simply rising 
from the seat; while here it is coming down from it that is 
enjoined. When one is seated upon a wooden platform, it is 
possible for him to rise without coming down from it. 
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* But coming down from the seat is not possible without 
rising; so that the rising being already implied in the present 
injunction, what is laid down in 119 becomes superfluous.” 

It is not superfluous; what is meant by it is that when it 
so happens that the pupil is seated with his face towards one 
side, and the Teacher approaches from behind him,—as soon 
as the pupil. becomes cognisant of his approach, he should 
turn his faee towards the Teacher and then rise; and he 
should not rise and then turn round; as in so doing the act 
of turning towards the Teacher becomes intervened by that 
of rising; and this might displease the Teacher, who would 
think that ‘he was rising for some other reason, not for 
honouring me.’ 

Thus the mention of the ‘seat’ has its use in both places 
(here and in 119).—(202) 


VERSE CCIII 


WHEN SITTING IN THE COMPANY OF HIS TEACHER, HE SHOULD 
NOT SIT EITHER TO THE LEE-WARD OR TO THE WIND-WARD OF 
HIM ; NOK SHOULD HE SAY ANYTHING BEYOND THE HEARING 
OF HIS TEACHER.—(203) 


Bhasya. 


When the wind comes from the side on which the Teacher 
is sitting to where the pupil sits, ——and when it comes from 
where the pupil sits to when the Teacher is,—these are called 
‘lee-ward’ and * wind-ward’; one being ‘lee-ward’ and the 
other wind-ward.’ In either of these fashions one should not 
sit in the Teacher’s company ; he should sit in such a fashion 
that he gets the wind sideways. 

Beyond his hearing’ ;,——1.e., what he cannot hear. 

* Nothing, —with reference either to the Teacher or to other 
persons. 

‘He should say '—nothing, what the Teacher cannot hear, 
but.can see from the moving of the lips that the pupil is 
saying something.—(203) 
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VERSE CCIV 


HR MAY SIT WITH THE TEACHER ON CARTS DRAWN BY OXEN, 
HORSES AND CAMELS, ON TERRACES AND ON GRASS-MATS; AS 
ALSO ON REEDMATS, ROCKS, BENCHES AND BOATS.— (204) 


Bhasya . 


The term ‘cart.’ is connected with each of the foregoing 
terms; and the cart yoked with, drawn hy, oxen (go), ‘horses’ 
(‘ashra °) and ‘camels’ (uséra) is called * goshtogtrayāna:n ’ ;. 
the term *yukta* (* yoked, ‘drawn by’) being dropped, as in 
the word * dedhighete? (*cuvd-jav?). "That this is so is clear 
from the fact that it is not possible for two men to ride 
together on the bare back of the ox, etc. If we had the word 
‘yāna’ standing by itself, then we might have taken the verse 
itself as permitting the riding along with the teacher on the 
hare back of the ox, ete. In some places we do find this to he 
permitted by nsage. 

* Terrace,’—the surface on the top of houses; and in such 
places sitting with the Teacher is as possible as on the floor 
of houses, 

* (7rass-mats '— beds made of grass and leaves, ete, 

* Jeed-mets'—heds made of reeds and sticks. 

* Rocks —stone-slabs either on the top of hills or else- 
where. 

* Benches ’—seats made of wood, called pole, * rarfa, ete. 

* Boats’ ;—i.e., contrivances for floating on water, which 
would include rafts and other similar things.—(204) 


VERSE CCV 


WHEN THE ''EACHER'S TEACHER HAPPENS TO BE CLOSE BY, 
HE SHOULD ADOPT TOWARDS HIM THF SAME BEHAVIOUR AS 
TOWARDS HIS OWN TEACHER; BUT UNTIL PERMITTED BY 
HIS TEACHER, HE SHOULD NOT PAY RESPECTS TO HIS OWN 
ELDERS.—(205) 
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Bhasya. 


The present verse permits the afore-mentioned behaviour 
towards one’s Teacher to be adopted in certain other cases. 


Since the whole of the present deals with study, the term 
‘guru’ should throughout be taken in the sense of ‘ teacher.’ 
If the teacher of one’s Teacher happens to be near, he should 
behave towards him as towards his own teacher. 


* When he happens to be close by.’—This implies that it is 
not incumbent upon the pupil to go over to the house of his 
teacher’s teacher for the purpose of paying respects to him. 

While living in the Teacher's house,—‘ until he is permitted 
by his Teacher '—allowed by him to do so,—he should not go 
to pay respects to his own ‘elders’ ;—to his father, mother, 
etc. This does not mean that when these elders come to his 
Teacher's house, he shall wait for the Teacher's permission 
before he offers obeisance to them. 

“ Whence do you get this meaning?“ 


It follows from the fact that one’s parents are the highest 
objects of veneration; and as regards the paternal uncle, 
maternal uncle and other relations, if one salutes them, this 
does not stand in the way of his proper behaviour towards the 
Teacher. For after all, all his efforts are meant to win the 
Teacher's favour. 


As regards the order to he observed in saluting the mother, 
the father and the Teacher, when all these happen to be 
together,—it has already been declared that the Mother is 
superior to all; and as between the Father and the Teacher, 
there is option: In as much as the respect due to the Teacher 
is by reason of the position of the ‘Father’ having been 
imposed upon him, the Father should be regarded as superior ; 
but since it has been declared (in 146) that ‘ the father impart- 
ing the Veda is superior,’ it would follow that the Teacher is 
superior. It is for this reason that there is option. —(205) 
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VERSE CCVI 


THIS SAME SHALL BE HIS CONSTANT BEHAVIOUR TOWARDS HIS 
INTELLECTUAL TEACHERS, TOWARDS HIS BLOOD-RELATIONS, 
TOWARDS PERSONS RESTRAINING HIM FROM SIN AND TOWARDS 
THOSE WHO GIVE HIM SALUTARY ADVICE.— (206) 


Bhasya. 


This also is an instance of ‘ Transference.’ 

Teachers other than the Preceptor are called here ‘ intellec- 
tual teacher — such as the Sub-Teacher and the rest. One 
should behave towards these just as it has been detailed above 
(under 192 et seq.). 

* Towards blood-relations - i.e., towards the elder brother, 
the paternal uncle, etc 

Constant behaviour '—i.e., behaviour as towards the 
Preceptor. 

As distinguished from the Preceptor, the other Intel- 
lectual Teachers’ are to be so honoured only during the 
period of one's learning under them. 

* Towards persous — friends and others—‘ restraining him 
from sin '—i.e., from evils, such as connection with other women 
and so forth. It has been said that when one is found to be 
thinking within himself of doing some evil deed, then his 
friends and others *should restrain him from sin, even to the 
extent of dragging him by his hairs’; and towards one who 
restrains him in this way, he should behave as towards his 
Teacher,—even if he happens to be of equal or inferior age. 

Also towards those who give salutary advice, independent- 
ly of books. Or, ‘ giver of salutary advice’ may be taken as 
standing for noble-minded persons in general.—(206) 


VERSE CCVII 


TOWARDS SUPERIORS HE SHOULD ALWAYS BEHAVE AS TOWARDS 
THE TEACHER, AS ALSO TOWARDS THE 'lEACHER'S SON 
WHO HAS ACQUIRED THE POSITION OF THE TEACHER, AND 
TOWARDS THE TEACHER'S OWN BLOOD-RELATIONS.—(207) 
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Bhàsgya. 

* Superiors' ;—those possessed of greater amount of wealth 
and learning. Towards these ‘he should behave always as 
towards the Teacher’ ;—i.e., he should offer him obeisance, 
welcome and so forth. 

In this verse many such words have been used as are super- 
fluous ; but in as much as this is a metrical work, such usage is 
not objectionable. ‘Towards superiors’ was all that should 
have been said here; ‘as towards the Teacher’ would be 
already implied ; ‘ behaviour’ has already been mentioned in 
the preceding verse. Many such instances can be found 
in this work. | 

* Towards the Teacher's son who has acquired the position 
of the Teacher’;—the addition of the word *achàrya? is 
meant to show that the son should have obtained the position 
of the Teacher. ‘The sense is that, if during the Teacher’s 
absence, his son teaches his pupils for a few days, he should be 
treated as a Teacher 

Another reading is ‘ guruputrésvatharyésu. The term 
‘arya’ in'this case would mean ‘one belonging to the highly 
qualified Brihmana-caste,’ as we find in such instances as— 
* shüdracheháryo jyàyün. 

This verse does not enjoin that such treatment should be 
accorded to all the sons of the Teacher. 

* Towards the Teacher's own blood-relations.’—-The epithet 
‘own’ has been added for the purpose of restricting the 
statement to members of the Teacher's family ; the mere fact 
of being a member of the Teacher's family is the sole ground 
for the treatment being accorded to bim, —irrespectively of 
age, learning, ete.— (207) 


VERSE CCVIII 


W-HETHER HE BE YOUNGER, OR OF EQUAL AGE, OR A STUDENT 
OF SACRIFICIAL RITUAL, —THE TEACHER'S SON, IMPARTING 
INSTRUCTION, DFSERVES THE SAME HONOUR AS THE 
TeacHER.—(208) 7 
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Bhasya. 


For those persons who do not adopt the reading whereby 
the term dcharya’ (teacher) is made the qualification of the 
„Teacher's son’ in the preceding verse,—it would follow that 
the entire treatment of the Teacher is to be accorded to the 
Teacher’s son who is qualified and belongs to the same caste, 
even though he may not have done any teaching. And it is 
this wide rule that is restricted by the present verse.— It is 
ouly the Teacher’s son imparting instruction that deserves the 
same honour as the Teacher, -und not he who does not impart 
instruction. | 

“ That the Teacher's son who imparts instruction should 
be honoured like the teacher follows from the mere fact of 
instruction having been received from him ; and from what we 
read in connection with the story relating to the infant (vide 
151 above) the propriety of similar treatment of the junior is 
already known; so that even for the mention of the ‘ younger 
or of equal age' the present verse would not be required." 

True; what has been said before is the treatment to be 
accorded to one who teaches the Veda, or even a portion 
of the Veda,—even though he be not the regular preceptor; 
while the person referred to here is not one who has made 
one get up the Veda; it is only one who teaches for a few days 
or even for a part of the day. And since such a person would 
not be either a Preceptor or a *sub-teacher, his honouring 
would not be ineluded under what has gone before ; so it 
becomes necessary to enjoin it in the present connection. 

It is from this verse that we understand that the entire 
treatment of the Teacher is not to be accorded to one who 
teaches only broken parts of a mantra. 

For those however who read acharzga,' who does the work 
of teaching in the preceding verse,—the present verse would 
be a mere reference to what has been enjoined before, for the 
purpose of adding the injunction occurring in the next verse. 

* Or a student of sacrificial ritual’;—the mention of 
‘sacrificial ritual’.is only by way of illustration ; the meaning 
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is that even though he be a mere student of a subsidiary 
science, or of a portion of the Veda— Mantra portion or the 
Brahamana portion,—yet he deserves to be honoured like the 
teacher; only if he happens to be the teacher's son and 
imparts instruction in some science, he should be honoured like 
the teacher. Though this has been already said (in the preced- 
ing verse) yet that does not matter, as the present verse is 
meant to he merely re-iterative. 

Some people offer the following explanation :—'* The phrase 
‘imparting instruction’ stands for the capacity of teaching ; 
the sense being that if the teacher's son has learnt the Vedas 
and is capable of teaching it, he should be honoured like the 
teacher; whether he actually does the work of teaching 
or not." 

This explanation is verbally quite correct. The Present 
Participal affix (in ‘adhyapayan, * imparting instruction“) 
has the sense of characterisation; and this characterisation is 
that of an act; so that the use is in accordance with Panini 
3.2.126 ; and the act is directly mentioned as that ‘deserving 
the same honour as the teacher.'—(208) 


VERSE CCIX 


Hg SHALL NOT SHAMPOO THE LIMBS OF HIS TEACHER'S SON, 
NOR ASSIST HIM IN BATHING, NOR EAT OF THE FOOD LEFT 
BY HIM; NOR SHOULD HE WASH HIS FEET.—(209) 


Bhagya. 


* Shampooing '—rubbing after oiling—he shall not do. 

* Washing of his feet? also he shall not do;—for the 
teacher's son. 

It is from this prohibition that it follows that, even though 
not directly enjoined, these acts should be done for the teacher. 
When however the teacher's son himself becomes the teacher, 
by becoming fully equipped to teach the entire Veda, —then 
the eating of the food left by him, etc., come to be done for 
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his-own sake ; and the present prohibition does not apply to 
the acts under such circumstances. For their prohibition refers 
to what is due to the son, through the injunction transferring 
to him the treatment accorded to the teacher,—and not to 
what would be due to him by direct injnnetion.— (209) 


VERSE CCX 


THE TEACHER'S LADIES BELONGING TO THE SAME CASTE SHOULD 
BE HONOURED LIKE THR TEACHER HIMSELF; THOSE NOT 
BELONGING TO THE SAME CASTE SHOULD BE HONOURED WITH 
RISING AND SALUTATIONS.—-(210) 


Bhasya. 


* The teacher's ladies - wives belonging, to the same 
caste ’—of the same caste as the teacher,—‘ should be honoured 
like the teacher '—by carrying out their orders and so forth. 

* Those not belonging to the same caste’ are to be honoured 
only ‘with rising and salutations. The plural number in 
‘salutations’ has the sense of ‘et cetera’: hence the doing 
of what is agreeable and beneficial, the non-mimicking of gait, 
etc., also become included.—(210) 


VERSE CCXI 


ANNOINTING, ASSISTING AT BATH, SHAMPOOING OF LIMBS AND 
DRESSING OF THB HAIR SHOULD NOT BE DONE FOR THE 
TEACHER'S WIFE.—(211) 


Bhasya. 


* 4nnointing '—rubbing of the head and body with oil, 
butter, and such things. A 

* Shampooing ’—rubbing—‘ of limbs’; this includes the 
washing of feet also. 

What is prohibited here is every service that involves the 
touching of the body; and the reason for this the author is 
going to explain below (in 213). 
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Dressing of the hair’ ;—arranging the. hair into various 
shapes, and adorning the frontal hair with Kunkumo, Sindura 
aud other things. This has been mentioned only by way of 
illustration; hence the adorning of the body also with sandal- 
paint, ete., becomes interdicted.— (211) 


VERSE COXII 


THE TEACHER'S WIFE, WHEN YOUNG, SHALL NOT BE SALUTED 
AT HER FEET BY A PUPIL WHO IS FULL TWENTY YEARS OLD, 
AND WHO IS CONSCIOUS UF WHAT IS GOOD AND WHAT IS 
BAD.—(212) 


Bhasya. 


* One who is full twenty years old’ ;—i.e., fully grown up. 
There is no harm in the case of the pupil who is still a ‘ child,’ 
not having passed his sixteenth year. What is meant is one 
who has completed his twenty years. To the same effect we 
have the next qualification—‘ who is conscious of what is good 
and whatis bad.’ The good and ‘bad’ meant here are the 
pleasures and pains arising from sexual love, also the 
beauty and ugliness of women, as also their fidelity arid 
infidelity. 

In any case stress is not meant to be laid upon the number 
* twenty.’ — (212) 


VERSE CCXIIT 


Ir Is THE VERY NATURE OF WOMEN TO CORRUPT MEN. IT is 
FOR THIS REASON THAT THE WISE ARE NEVER UNGUARDED 
REGARDING WOMEN.—(213) 


Bhasya. 


It is the nature of women that they make men fall off 
from their fidelity: by associating with men, women would 
make them deviate from their vow. 
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For this reason the wise are never ‘ unguarded’; i.e., they 
shun women from a distance ;—‘ unguarded ness would consist 
in touching her and so forth. 


It is in tha very nature of things that a young woman, 
when touched, produces a disturbance in the mind; and this 
mental disturbance itself has been interdicted, to say nothing 
of other vulgarities. 


* Pramada’ means woman.—(213) 


VERSE CCXIV 


IN THIS WORLD WOMEN ARE CAPABLE OF LEADING ASTRAY 
THE IGNORANT, AS WELL AS THE LEARNED, WHO BECOMES A 
SERVILE FOLLOWER OF DESIRE AND PASSION.—(214) 


Bhasya. 


It should not be thought that the person who has full 
control over his organs and who is fully aware that even lock- 
ing at the Teacher’s wife with impure motives is a heinous 
offence, incurs no danger by touching her feet. Because so 
far as women are concerned, the person cognisant of the 
grievousness of the sin, as well as the person not so cognisant, 
both are equal; for no amount of learning is any use in this 
matter; women are capable of leading astray—on the wrong 
path, contrary to usage and scriptures—all men. 


* Who becomes a servile follower of desire and passion, 
who becomes contaminated with desire and passion. This 
epithet only serves to indicate a particular condition of man. 
Barring the too young and too old, and one who has reached 
the highest stage of Yoga, there is no one, with the exception 
of one who has entirely destroyed his human susceptibilities, 
who is not attracted by women, just as iron is attracted by the 
magnet. This is not due to any powerful influence inten- 
tionally exercised ; it is in the very nature of things that at the 
sight of a young woman, the mind of man becomes upset, 
specially that of young students.—(21+) 
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VERSE CCXV 


ONE SHOULD NOT SIT ALONE WITH HIS MOTHER, SISTER OK 
DAUGHTER. THE POWERFUL HOST OF SENSE-ORGANS OVER- 
POWERS EVEN THE LEARNED.—(215) 


Bhasya. 


For reasons above described ‘one should not sit alone'— 
in a solitary room, etc., ene should not sit; nor should he 
touch the body, ete. Because the host of sense-organs is 
extremely fickle; and it ‘ overpowers '—draws, makes helpless 
—‘even the learued'— i.e., the person who has his mind fully 
controlled by wisdom acquired from the scriptures.—(215) 


VERSE CCXVI 


THE YOUNG MAN MAY PERFORM THE PROPER SALUTATION ON 
^. THE GROUND TO THE YOUNG WIVES OF HIS TEACHER,—SAY- 
ING “ HERE I am.” —(216) 


Bhagya. 


‘ May’ signifies dis-satisfaction on the part of the author; 
or, it may be construed with the next verse. 

On the ground '—the clasping of the feet is not neces- 
sarily meant to be done. 

* The young man. . fo the young wives’ ;—i.e., what is here 
laid down pertains to cases where both parties are young. If 
the student is a child, or the Teacher's wife is old, then the 
clasping of the feet is unobjectionable. 

* Here T am’ ;—this refers to the rule prescribed before 
(in 123). 

* Proper '—i.e., with upturned hands, ete. (see 72).—(216) 
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VERSE CCXVII 


HAVING RETURNED FROM A JOURNEY, HE SHOULD CLASP THE 
FEET OF HIS TRACHER’S WIFE, AND DAILY HE SHOULD 
SALUTR HER, BEARING IN MIND THE DUTY OF THE RIGHTEOUS. 
—(217) 


Bhasya. 


Having returned from a journey, he should clasp her feet 
—‘the left foot by the left hand, ete.’ (Verse 72). 

‘ Daily — every day. 

* Salute hei. - on the ground. 

* Righteous’—Cultured. Bearing in mind that such is this 
duty of cultured men. —(217) 


VERSE CCXVIII 


Just AS A MAN DIGGING WITH THE SPADE OBTAINS WATER,— 
EVEN SO ONE WIIO IS EAGER TO SERVE ACQUIRES THE LEARN- 
ING THAT IS IN TILE 'l'EACHER. —(218) 


Bhasya. 


This describes the reward in connection with the entire 
body of injunctions bearing upon service; and it is commenda- 
tory of learning the Veda by means of serving the Teacher. 

Just as a certain man digging the earth by a spade, or 
some such implement, obtains water,—and he does not obtain 
it without trouble; similarly the pupil who is eager to serve 
—and attends upon him-—acquires the learning that is in the 


Teacher.—(218) 


VERSE CCXIX 


Hk MAY HAVE HIS HEAD SHAVED, OR WEAR HIS HAIR IN 
BRAIDS, OR HAVE ONLY THE TOP-HAIR BRAIDED. THE SUN 
SHOULD NEVER SET, NOR SHOULD IT RISE, WHILE HE 18 STILI, 
IN THE VILLAGE.—(219) 
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Bhàsya. 

* Munda '—means that he should shave the whole of his 
head. 

* Jatilah’—one who has hairs braided, i.e., inextricably . 
sticking to one another. 

Or one whose shikha,’ ‘top-hair,’ only is braided ; and the 
rest of the head is shaven. | 

And he should so behave himself that the sun does not set 
while he is still in the village; ‘village’ here includes the 
town also. The meaning is that at the time of sun-set he 
should betake himself to the forest. Similarly the sun should 
not rise while he is in the village; that is, for the Religious 
Student, sun-rise also should take place while he is in the forest. 

* Enam ’—refers to the Religious Student. 

Others have explained this to mean that ‘the Sun should 
not set while he is still addicted to the vulgar acts of sleeping 
and the like.’ To this same effect we have the term sleep- 
ing’ in the next verse. Under this explanation what the 
verse prohibits is sleeping during the two twilights; and 
it does not mean that he should he actually in the forest at 
those times; for the Student would be still too young and would 
be frightened (by being in the forest at twilight). In fact 
Gautama (9.10) has declared that the twilights should be 
spent outside the village after the ‘Godana’ ceremony; and 
this ceremony is laid down as to be performed in the sixteenth 
year ; and arrived at that age, the student can, if he reaches 
the forest, offer his twilight prayers there.— (219) 


VERSE CCXX 


Ir THE SUN SHOULD RISE OR SET WHILE HE IS STILL SLEEPING, 
EITHER INTENTIONALLY OR UNINTENTIONALLY, HE SHOULD 
FAST DURING THE DAY, RECITING.(THE SAVITRI).—(220) 


Bhasya. 


In connection with what has gone before one should per- 
form the following expiatory rite. 
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If while the student is still sleeping, the sun should rise 
and thereby make him incur sin.— 40 is a preposition 
according to Panini’s Sūtra ‘ abhirabhage! ; and hence we have 
the accusative ending in ‘shayanam .'—'l'he meaning is that if 
while the student is sleeping, the sun should rise, then he 
should fast during the day. 

Some people offer the following explanation :—* If the 
offence is committed in the morning, the reciting and fasting 
are to be done during the day, food being taken at night; 
while if the offence is committed in the evening, the reciting 
and fasting are to be done during the night, food being taken 
next morning, So that the term ‘ day’ is purely illustrative." 
And in support of their view they quote the words of Gautama 
(23.21)—' He should go without food during the day, and if 
the sun sets before him he should fast during the night, re- 
citing the Savitri.’ 

This however is not right. In both cases the expiatory 
rite should be performed during the day; specially as there is 
no authority for regarding the term ‘day’ of the text as 
illustrative; as the term ‘day’ does not have its denotation 
dependent upon that of the term ‘night’; it is entirely inde- 
pendent. Hence the right meaning appears to be that there 
should be option ; that is, if the person is one who will not fall 
ill by keeping up the whole night, he might do it during the 
night ; while others would do it during the day. 

That the ‘reciting’ is of the Savitri, we gather from the 
words of Gautama (quoted above). 

* How can Gautama be quoted as authority on this point?“ 

As a matter of fact, the verb should recite’ is incomplete, 
since it is not mentioned what is to be recited. And when 
there is such incompleteness, it is only right that the missing 
detail should be filled in from other scriptural sources. 

But what the term ‘day’ mentions is the time; and this 
does not stand in need of any other time, so that there is no 
need for calling in the help of Gautama. 

Or, the right explanation may be that, since the present 
verse prescribes the expiatory rite to be performed on the 
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omission of the twilight prayers, the reciting of the Süeiri 
comes in naturally; it has been declared above (2.83) that 
‘there is nothing higher than the Savitri.' 

* Intentionally ;'—i.e., who knowingly sleeps in the evening. 

* Unintentionally ;"—when he has been sleeping for a long 
time and fails to perceive the advent of evening; this is what 
is meant hy ‘absence of intention. The sense of all this is as 
follows :—W hen the omission is intentional and due to careless- 
ness, it is necessary to perform the expiatory rite here 
prescribed; he who omits the prayers at sun-set and sun-rise, 
for him the expiatory rite has been prescribed as ‘ fasting,’ 
Which has to be done at the neglect of all compulsory duties. 

Or, he who intentionally transgresses the scriptural 
ordinance, this also is * ignorance ' on his part.—(220) 


VERSE CCXXI 


IF DURING ONE’S SLEEP THE SUN HAS SET, AND IF DURING ONE’S 
SLEEP THE SUN HAS RISEN,—IF HE DOES NOT PERFORM THE 
Expratory RITE, HE BECOMES TAINTED BY GRIEVOUS SIN.-— 
(221) 

Bhasya. 

This is a commendatory statement pertaining to the 
aforesaid injunction of the expiatorv rite. 

He who becomes tainted by the setting of the sun,— similarly 
who becomes tainted by the rising of the sun ;—and he does 
not perform the expiatory rite prescribed above,—then he 
becomes tainted by *9rievows'—not minor—‘ sin? Sin is 
the name of that unseen force which leads one to suffer pain 
in the form of living in hell and so forth.—(221) 


VERSE CCXXII 


HAVING SIPPED WATER, WITH CALM AND COLLECTED MIND, HE 
SHALL DAILY ATTEND UPON THE ''WO 'TWILIGHTS, IN A CLEAN 
PLACE, RECITING THE MANTRAS TO BE RECITED, ACCORDING 
TO RULE.— (222) 
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Bhisya. 


In as much as there is great sin accruing from sleeping at 
sun-set and sun-rise, —therefore ‘hacing sipped water’—‘ with 
mind calm’—intent upon the purpose % collected '— 
having set aside all distractions ;—* iv d c'ean place, reciting | 
the mantras to be recited,—i. e., the Pranava, the Fyahrtis 
and the Savitri ;—‘ one should uttend upon the two twilights.’ 
The two twilights are the objects to be attended upon; and 
‘attendance’ in this case can only be in the form of a parti- 
cular disposition of the mind. 

Or, the construction may be— During the two tiwilights he 
shall attend upon—the Sun.“ Since the mantra (Savitri) is one 
sacred to the Sun, it is the Sun that should be the object of 
attendance ; 7. e., having given up all distraction, he should fix 
his mind upon the Sun. 

The rest of the verse is a descriptive commendation of the 
foregoing injunction ; the attending alone being the object of 
the injunction. 

Others explain that the verse is meant to be the injunction 
of the clean place.’ | 

But in this case there would be a needless repetition. In 
connection with all acts it has been laid down that ‘it should 
be done by one who is clean’; and if one were to sit in an 
unclean place, how could he be regarded as clean ?—(222) 


VERSE CCXXITI 


IF EITHER A WOMAN; ORA JUNIOR PERSON, DO SOMETHING GOOD, 
HE SHOULD FAITHFULLY PERFORM ALL THAT; AS ALSO THAT 
IN WHICH HIS MIND FINDS SATISFACTION.—(223° 


Bhasya. 


‘If either a woman, —i.e;, the teacher's wife,—‘ or a junior 
person’—a younger boy,—having learnt from the teacher— 
‘do something good, i. e., perform acts conducive to the triad 
beginning with ‘dharma’ [i. e., acts conducive to religious 
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merit, worldly prosperity and pleasure]—* all that one should 
perform.’ It is possible that by reason of their association with 
the teacher they may have obtained the requisite knowledge. 

Or ‘junior person’ may stand for the Shüdra employed in 
the Teacher's service ; and if he should offer such advice as— 
‘the two excretory organs are to be washed in this manner,— 
wash your hands thoroughly, you have forgotten the right 
order of applying mud and water; —when giving him water 
I have often seen your Teacher washing his posterior parts 
in this way that he cleans it first with mud, then with water,’ 
i. e., if being fully cognisant of the right usage he should 
offer such advice; —similarly if the Teacher's wife should 
teach him the right way to sip water; ‘all that he should 
perform faithfully '—with full faith; and he should not 
disregard the advice as coming from a Shüdra or a woman. 

0. — What is meant, is practice following the precept. 
It is going to be declared later on that one should derive 
knowledge of his duty and cleanliness from all sources.’ 

It is quite possible that the Teacher himself might have 
told his wife to help the boy, who is like a son to him, to sip 
water in the right manner; or he might tell (the servant)— 
‘you should give him mud and water for cleaning his 
excretory organs ';—and under all these circumstances, the 
pupil should follow the advice as to the using of the mud 
and the pouring of water. 

Or, the meaning may be that, in the matter of the purity of 
metal, stone, and water, etc., he should accept as authoritative 
the method adopted in the Teacher's house by his wife and 
servants. In this way the present verse would be laying down 
the extent to which the usage of women and Shüdras should 
be relied upon. 

* In this way then, the practice of all persons ignorant 
of the Veda becomes authoritative; and this is not right; 
because as a matter of fact, not even the slightest practice of 
persons ignorant of the Veda should be authoritative. The 
very root (of the authority of practices) consists of connection 
with persons learned in the Veda. If this root, in the shape 
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of connection with persons learned in the Veda, is present, 
then that would supply the requisite authority ; where would 
be the use of mentioning the woman ? Specially as in matters 
like this, no authority can be intended, to rest in the 
practices of women and Shūdras. If such had been the 
intention of the Author, he would have said this under 
the section dealing with the ‘sources of knowledge of 
Dharma.“ 

From all this it is clear that the truth of the matter is 
that the present verse is meant to introduce the explanation 
of what is good (coming in the next verse). 

Or, it may be regarded as re-iterating the trustworthiness 
of the words of the Teacher; the sense being — Even when 
the woman or the Shadra state the words of the Teacher, it is 
right to act up to them,—what to say of what is told directly 
by the Teacher himself!“ 

As also that in which his mind finds satisfaction.’ —The 
purport of this has been explained under the term Self- 
satisfaction ' (2.6). 

In every way it is clear that there is not much useful 
purpose served by this verse.— (223) 


VERSE COXXIV 
SPIRITUAL MERIT AND WEALTH ARE CALLED “GOOD”; OR 
PLEASURE AND WEALTH ; OR SPIRITUAL MERIT ALONE, OR 
WEALTH ALONE IS “GOOD”; BUT THE TRUTH IS THAT IT 
IS THE AGGREGATE OF THE THREE.—(224) 


Bhasya. 


In a friendly spirit, the Author now proceeds to explain 
what it is that is praiseworthy, which, when carried into 
practice, does no harm either visible or invisible, and which 
is called ‘ good’ in ordinary parlance. 

What is stated here is not founded on the Veda, nor is it 
an explanation of the denotation of words, as we have had 
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before in the case of such words as *preception' and the 
rest. The fact of the matter is that when a man acts he 
seeks to obtain something ‘good’; and the Author is going 
to explain that such and sucha thing is the ‘ good’ for the 
sake of which man acts. 

On this point he puts forward the different opinions that 
have been held. 

(1) Some people have held that spiritual merit and 
wealth are “good.” ‘Spiritual merit’ consists in the due 
observance of the Injunctions and Interdictions contained 
in the scriptures. ‘ Wealth’ consists in cattle, lands, gold and 
so forth. These alone constitute “good”; since man’s 
happiness depends upon them. 

(2) Another opinion is that ‘pleasure und wealth’ con- 
stitute the good. Pleasure is the one thing desired by 
men; hence pleasure is the “good”; and wealth also, since 
it is conducive to pleasure. The CAürcákas (Atheists) have 
declared that * Pleasure is the one end of man, and wealth 
is the means to it, as also is ‘Spiritual Merit,’ if there is such 
a thing." 

(3) [The third opinion is that] Spiritual Merit is the 
highest good’ of all, —all this being based upon that. To this 
end it has heen declared that ‘from Spiritual Merit proceed 
Wealth and Pleasure.’ 

(4) That Wealth is the sole ‘good’ is held by tradesmen 
and professionals. 

(5) The real truth is that it consists in ‘the aggregate of 
the three. Hence it follows that one should attend to Wealth 
and Pleasure also, but only such as are compatible with 
Spiritual Merit, and not'such as are contrary to it. So says 
Gautama (9.46)—* One should, as far as lies in his power, make 
his mornings, middays and evenings fruitful with Spiritual 
Merit, Wealth and Pleasure.’ 

Aggregate of three’ ;—i.e., a group consisting of three 
factors. That is, the name good is applied by convention 
to the three taken together.—(224) 
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VERSE CCXXV 


THE PRECEPTOR, THE FATHER, THE MOTHER AND THE ELDER 
BROTHER SHOULD NOT E TREATED WITH DISRESPECT, 
ESPECIALLY BY A  BhHAHMANA,—EVEN THOUGH HE BE 
DISTRESSED—(225) 


Bhàsya. 


In fact no one should be treated with disrespect ; specially 
these. That is to say, the disrespect of these entails a heavier 
expiation. | 

* Distressed ’—injured by them. 

‘Treating with disrespect’ consists in disregard; the 
omitting of honour due; as also insulting, which is called 
‘want of respect.’ 

The term Brahmana’ has been added only for filling up 
the metre.—(225) 


VERSE COXXVI 


THE PRECEPTOR IS THE EMBODIMENT OF BRAHMAN; THE 
FATILER IS TIIE EMBODIMENT OF PRAJAPATI ; In MOTHER 78 
TIE EMBODIMENT OF THE EARTH, AND ONE'S OWN BROTHER 
IS TILE EMBODIMENT OF THE SELF.-—(226) 


Bhasyu. 

This verse is commendatory of what has gone above. 

That supreme Brahman which is described in the Vedantic 
Upanisads—of that the Preceptor is the embodiment" ;—i.e., 
he is as it were the very image of Brahman. The futher is 
the embodiment of | Prajapati'—3i.e., Hiranvagarbha. The 
mother is the same as this earth,—both being equally capable 
of bearing burdens. ‘ One's own . g., uterine-— brother is 
the embodiment of the self’—the conscious entity within 
the body. 


522 MANUSMRTL: DISCOURSE It | 


All the gods here named are possessed of majestic great- 
ness, and destroy one, if they are treated with disrespect, 
while if propitiated, they endow one with all desirable things; 
and similar to these are the preceptor and the rest; who thus 
become eulogised by this verse.—(226) 


VERSE CCXXVII 


THE TROUBLE THAT THE PARENTS UNDERGO IN THE BIRTH OF 
CHILDREN,—FOR THAT THERE CAN BE NO COMPENSATION 
EVEN IN A HUNDRED YEARS.—(227) 


Bhagya. 


This is another commendatory statement describing a past 
event. | 


* Trouble’—pain ;—‘ Parents father and mother? ;—‘of 
children’—of their offsprings. ‘ At the birth’—from conception 
up to the tenth year of their age. The ‘trouble’ of the 
mother consists in the bearing of the child in the womb; then 
again, parturition endangers the very life of women. After 
the birth of the child, there follows the trouble of rearing 
him ; all this is known by all persons in their own experience. 
For the father also there is ‘trouble’ beginning with Upa- 
nayana and ending in the explanation of the meaning of 
Vedic texts. | 


The term ‘birth’ here cannot mean conception ; as this act 
entails no-trouble at all; what are meant are all the acts 
that follow the act of conceiving, all which are troublesome. 


* For that ’—trouble—‘ there can be no compensation ’—pay- 
ment of the debt ; the repayment of the benefits conferred ; 
this cannot be done even in a hundred years i. b., even during 
several lives; what to say of a single life! There may be 
some compensation’ for parents if one presents them with 
innumerable wealth or saves them from a very great 
calamity.—(227) | 
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VERSE CCXXVIII 


HE SHOULD ALWAYS DO WHAT IS PLEASING TO THOSE TWO AND 
TO THE PRECEPTOR; ON THESE THREE BRING SATISFIED, ALL 
AUSTERITY BECOMES COMPLETED.—(228) 


Bhasya. 

For reasons stated above,—‘of these two’—of the father 
and the mother,—‘ and of the preceptor, — always '—as long 
as one lives,—‘he should do what is pleasing to them’; and 
one should not be satisfied with acting agreeably to them 
once, twice or thrice only. | 

* On these three '—preceptor and the rest being satisfied’ 
—i.e., when they have been propitiated by devoted service, 
‘all austerity’; i.e, the rewards that are obtained by the 
performance of the ‘Chandrayana’ and other penances for 
several years are obtained from the satisfaction of these 
three.—(228) 


VERSE COXXIX 


THE SERVICE OF THESE THREE IS DECLARED TO BE THE HIGHEST 
AUSTERITY ; UNTIL PERMITTED BY THEM, ONE SHOULD NOT 
PERFORM ANY OTHER MERITORIOUS ACT.—(229) 


Bhasya. 

Question.—“ How can the reward of austerities be obtained 
by means of serving the mother, etc., which is not austerity at 
all ? " | 

Ansioer.— Because attending upon the feet of those 
persons is the best form of austerity. 

* Until he is permitted by them,’—the pupil—‘should not 
perform any other meritorious act, that may stand in the way 
of his serving of the three persons; e.g. bathing at sacred 
places, keeping of vows and fasts, which, by reason of their 
leading to the boy's body being emaciated, causes anxiety in 
their minds. Even for the performing of the Jyotistoma and 
other sacrifices, it is necessary to obtain their permission ; 
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because the disregarding of these persons has been interdicted; 
and if the boy were not to consult them regarding the per- 
formance of acts involving much effort and expenditure of 
wealth, they would feel bewildered and would feel as if they 
were disregarded. There is no use in taking permission for 
the performing of such acts as are compulsory.—(229) 


VERSE CCXXX 


THESE HAVE BEEN DECLARED TO BE THE THREE REGIONS, 
THESE THE THREE LIFE-STAGES, THESE THE THREE VEDAS 
AND THESE THE THREE FIRES.—(230) 


Bhasya. 


What is stated here is on the understanding that there is 
no difference between the cause and its effects. 

‘These have been declared to be the three regions, — 
because they: are the means by which one is enabled to reach 
the three regions. 

‘These the three life-stages’— i.e., with the exception of 
the first, that of the Religious Student. The meaning is that 
the reward obtained by means of the three life-stages heginning 
with that of the Householder is obtained if these three persons 
are satisfied. 

* These the three Vedas’ ;—because service of them brings 
the same reward that is obtained by reciting the three Vedas. 

* These the three Fires; — because the serving these brings 
the rewards that are obtained by the performance of acts 
done with the help of the three sacrificial fires. 

This also is purely eulogistic.—(230) 


VERSE CCXXXI 


THE FATHER HAS BEEN DECLARED TO BE THE GARHAPATYA 
Firs, THE MOTHER THE Daxksina FIRE, AND THE PRECEP- 
TOR THE AHAVANIYA FIRE; AND THIS TRIAD OF FIRES IS 
HIGHLY IMPORTANT.—(231) 
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Bhasya. 

The father, etc., have been called ‘ garhapatya ’ and the rest 
by reason of some sort of resemblance. 

* This Triad of Fires'—4i.e., the three sacrificial Fires— 
‘is highly important, —i.e., cond cive to great results. 

The word *trefa* (Triad) is etymologically analysed as 
trãnam ita’ which means got up for the purposes of protec- 
tion.'—(231) 


VERSE COXXXII 


THE HOUSEHOLDER WHO FAILS NOT TOWARDS THESE THREE 
WOULD WIN THE THREE REGIONS, AND REJOICE IN HEAVEN, 
RADIANT IN BODY, LIKE A Gop.—(232) 


Bhasya. 


‘Who fails not '—who does not omit the service; i.e, by 
serving these he wins, — makes his own, obtains mastery over 
— the three regions.’ 

Ne househo'der.’—It is when the son has reached the 
householder’s stage that his service becomes of great value to 
his parents and others; as by that time they become old. 

* Radiant.’ — Shining, resplendent with his own effulgence. 

* Tike a God, —i.e., like the Sun. 

* Rejoices in heaven '—in the heavenly regions.—(232) 


VERSE CCXXXIII 


HE ACQUIRES THIS REGION BY DEVOTION TO HIS MOTHER, THE 
MIDDLE REGION BY DEVOTION TO HIS FATHER, AND THE 
REGION OF BRAHMAN BY SERVING HIS PRECEPTOR.—(233) 


Bhasya. 

* This region ;'—i.e., the Earth; the Mother being equal 
to the Earth, on account of both of them being capable of 
bearing burdens. . 

* By devotion to his Father, the middle region; i. e., the sky. 
The Father has been deseribed as Prajápati; and accoding to 
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the followers of the Nirukta, Prajápati has his abode in the 
ntiddle Region ; and he is the sustainer or protector of men. 

* The Region of Brahman '—i.e., the solar region; accord- 
ing to the declaravion (in the Chhündogya Upanişad) that 
‘the Sun is Brahman, such is the teaching.’ 

* Region '—means a particular place. 

* Acquires '—gains. 

All this is a purely commendatory statement; and much 
attention need not be paid to it. Nor is it that only persons 
desirous of sovereignty over the said regions are to do honour 
to the Father, etc.; for the injunction is not an optional one. 
In fact, the mere fact of the person being one's father is the 
sole condition of his being honoured ; and the omission of it 
involves a transgression of the scriptures.—(233) 


VERSE CCXXXIV 


ALL THE DUTIES HAVE BEEN HONOURED BY HIM WHO HAS 
HONOURED THESE THREE; AND ALL ACTS REMAIN FRUITLESS 
FOR HIM WHO DOES NOT HONOUR THEM.—(234). 


Bhàsya. 


* Honoured ’—respected. The mention of ‘honouring’ 
indicates that the person honoured is intent upon repaying the 
benefits he has received. As a matter of fact, the person who 
is honoured becomes pleased and tries to repay it. Or,‘ honoured’ 
may be taken as standing for pleased.“ And as Duties are 
endless, the entire satisfaction of these would not be possible ; 
so that what is indicated is ‘anxiety to bring about the desired 
result’; hence what is meant is that all acts done by him bear 
fruit quickly. 

* By him who has honoured these three ’—who has satisfied 
them by his service. 

If these persons are not honoured, then whatever meritori- 
ous act the man does with a view to reward remains fruitless. 
A acte *,—i.e., rites performed according to Shrauta and 
Smärta rules. 
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This verse is purely commendatory. The fact of the 
matter is that the injunction of honouring the three persons 
aims at the accomplishment of something desirable for man ; so 
that by transgressing it the man would incur a great sin, which 
would obstruct the fulfilment of any reward that he might 
have won by his acts. It is with a view to this that it is said 
that ‘all his acts remain fruitless.— (234) 


VERSE CCXXXV 


So LONG AS THESE THREE LIVE, HE SHOULD NOT DO ANYTHING 
| ELSE; HE SHOULD ALWAYS RENDER SERVICE UNTO THEM, 
REJOICING IN WHAT I8 PLEASING AND BENEFICIAL TO THEM. 

— (235) 

bhasya. 

What is meant by this verse has already heen explained. 

He should not do anything else. —Any other act leading 
to visible or invisible results,—-without their permission, as 
has already been stated above (under 229). 

‘He should always render service unto them, rejoicing in 
what is pleasing and beneficial to them. What causes them 
pleasure is ‘ pleasing,’ and what sustains them is ‘ beneficial.’ 
— (235) 


VERSE COXXXVI 


HE SHOULD COMMUNICATE TO THEM BY THOUGHT, WORD OR 
DEED WHATEVER HE MAY DO WITHOUT INJURY TO THEM, 
FOR THE SAKE OF THE NEXT LIFE.—(236) 


Bhasya. 


* Paratryam ’—‘that which is done for the sake of another 
life’—is that act whose reward is obtained during the next 
birth. The form of this word is Vedic. 

Whatever religious act he should do, apart from the 
serving of them, without causing them trouble,—of all that 
he should inform them; he should make it known to them. 

The qualification ‘ without injury to then’ has been added 
with a view to couvey the following idea:—One should, not 
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press them to permit the performance of an act that may be 
injurious to them. It sometimes happens that a simple- 
minded person, when pressed, permits the doing of an act, not 
minding the harm that it may do him, and the present verse is 
meant to prohibit this. 

‘By thought, word or dle. This communication is not 
for the purpose of accomplishing some unseen result, The 
meaning is that he should show by his actual deed that he has 
acted in strict accordance with the permission accorded to him. 

Or, the verse may be construed as—‘whatever act for the 
sake of the next life he does, by thought word or deed, that 
he should make known to them.'—(230) 


VERSE CCXXXVII 


ALL THAT OUGHT TO BE DONE BY MAN IS FINISHED ON THESE 
THREE ; THIS IS THE HIGILEST DIRECT DUTY ; EVERY OTHER 
IS A SUBORDINATE DUTY.—(237) 


Bhasya. 

The particle ‘ili’ (‘all’) denotes the end, and signifies 
entirety. 

Whatever there is that ought to be done by man, whatever 
there is that is conducive to the fulfilment of man’s purpose, 
—all that is ‘finished ’—hecomes entirely accomplished—‘ou 
these three’ being duly propitiated. 

‘This is the highest duty,’—because * direct. 

‘Every other, duty in the form of Agnihotra and the 
rest—is ‘subordinate’? That is, they are like the door-keeper 
(leading up to the king), and not directly like the king him- 
self. This is a praise (of the act of serving the father, etc.). 

The prohibition of disregarding them,—the injunction of 
doing what is pleasing and beneficial to them, —of not doing 
what may be injurious to them,—and the nou-doing of acts 
not injurious to them, without their permission ;—apart from 
these, all the other verses are merely commendatory.—(237) 


XXXI. Acquiring of Learning from the Lowest 


VERSE COXXXVIII 


ONE IMBUED WITH FAITH MAY ACQUIRE EXCELLENT LEARNING 
EVEN FROM A LOWLY PERSON, SPECIAL LAW EVEN FROM 
THE LOWEST, AND THE GEM OF A WIFE EVEN FROM A BASE 
FAMILY.—(238) 


Bhasya. 


' Imbued with faith’—the pupil who is devoted, having his 
innermost soul imbued with trust in the scriptures. 

‘Excellent learning, —i. e., the science of reasoning as pro- 
pounded in the Nyaya-shastra, etc. ; or, it may mean that. 
which duly shines,’ i.e., good poetry and poetics as propounded 
by Bharata and other writers ; or, it may mean the ‘science 
of incantations,’ which is of no use regarding Dharma. 

Such learning one might ‘ acquire’—learn—‘even from 
the lowly person, —i.e., from a person born of a lower caste. 
‘excellent learning’ here should not be taken as the ‘ Vedic 
Science’; for even though in abnormal times of distress the learn- 
ing of the Veda from lower castes may be permitted—as we 
shall find later on (Verse 241), yet it cannot be permitted 
in normal times. That learning which is ‘not ezcellent,— 
such as the science of magic, etc.—one should not learn at all. 

* Lowest’ is the Chandàla ; from him even, one may learn 
the ‘special law, —i.e., law other than that expounded in 
Shrutis and Smrtis; d. e., law relating to ordinary worldly 
matters. The term ‘ dharma,’ * law,’ is also used in the sense 
of rule. The sense thus is that—if even a Chändäla should 
say—‘such is thé rule here, — do not stay here for long,’— 
‘do not bathe in this water, — such is the custom among 
the people of the village,—‘such is the restriction imposed 
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by the king,—then one should not think that he should 
obey only the words of his Preceptor and he need not pay any 
heed to those of a Chandala who has lared to advise him. 

We should not take the term ‘special law’ to mean ‘the 
knowledge of truth regarding Brahman’; because it is not 
possible to acquire this knowledge from the Chandala and 
such people, for the simple reason that they are ignorant of 
the Veda; and from no other source such knowledge can be 
derived ; specially as the teaching of Brahman is not like 
the teaching of incantations for the cure of scorpion. bite, etc. 

‘ Gem of a wife,—the wife who is like a gem; the com- 
pound being based upon similitude, according to Panini 2.1.56 ; 
or, it may be explained according to Panini 2.1.57 (‘he meaning 
being the gem-like wife). If the term ‘gem’ be taken in 
the sense of any good thing, then the compound is according 
to 2.1.57; if, on the other hand, the term ‘gem’ be taken 
as standing only for the emerald, the ruby and other precious 
stones,—and it is applied to other things only on account of 
their excellence, in which they resemble precious stones,— 
then the compound would fall under 2.1.56. The meaning 
is that if a girl happens to be possessed of a well-formed figure 
and a charming complexion, and she happens to bear auspicious 
signs indicative of the possession of much wealth in cash and 
kind, and the possibility of bearing many children and so forth, 
—then she should be married, even though she belong to a 
‘ base family,’--a family wanting in the due performance of 
religious acts, etc. 

This forms an introduction to what is going to be enjoined 
under 241 et seg. (in connection with abnormal times); and 
‘what is here permitted is only when other sources are not 
available —(238) 


VERSE COXXXIX 


NECTAR MAY BE TAKEN EVEN FROM POISON, GOOD ADVICE 
EVEN FROM A CHILD; GOOD CONDUCT (MAY BE LEARNT) 
EVEN FROM A FOE; AND GOLD (MAY BE TAKEN) EVEN FROM 
AN IMPURE SOURCE.—(239) - 
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Bhagya. 

The preceding verse as well as these two verses (239 and 
240) are supplementary to the injunction contained in verse 241. 

The present verse cites an ordinary saying in support of 
the injunction. Ordinary people say that ‘ good may be taken 
even out of evil.“ If there is nectar in poison, that should 
be taken in the same manner as the swan takes the milk out 
of water. This is said in reference to certain medicinal 
preparations which contain poisonous ingredients. 

Even if a child should happen to say something good,—if 
he pronounces, for instance, some auspicious words at the 
time of one’s starting for a journey,—it should be accepted. 

* Even from a foe’—one should learn—‘ good conduct, —i.e., 
of cultured behaviour; and it would not be right to shun 
such behaviour simply because it happens to be followed by 
one's enemy. | 

The next instance is still more well known —' gold may 
be taken even from an impure source. 

The sense of all this is that just as the good things herein 
enumerated are accepted even from evil sources, so may 
learning be acquired even from a non-Brähmana.— (239) 


| VERSE CCXL 
WIVES, GEMS, LEARNING, VIRTUE, PURITY, WISE SAYING AND 
THE VARIOUS ARTS MAY BE OBTAINED FROM ALL SOURCES. 
— (240) 
Bhagya. 


‘Gems’—precious stones, even though obtained from 
such low-horn people as the Shabara, the Pulinda and so forth, 
are regarded as clean; similarly should learning be regarded. 

* Arts’—e.g., Painting, ete., and those that have been 
regarded as mean, such as clothes-washing, the colouring and 
tyiug of cloth and so forth. 

‘From all sources’—i.e., irrespective of considerations 
of caste.. 
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* May be obtained,’—accepted ; by persons whose patience 
is truly assured. Begininng with Verse 239, all that is said 
is syntactically connected, and forming part of the same 
context, the whole is to be regarded as a commendatory 
statement.— (240) 


VERSE CCXLI 


IN ABNORMAL TIMES OF DIFFICULTY LEARNING FROM A NON- 
BRAHMANA HAS BEEN ENJOINED, AS ALSO THE SERVING OF 
SUCH A TEACHER, IN THE SHAPE OF FOLLOWING HIM, DURING 
THE COURSE OF STUDY.—(241) 


Bhasya. 
This verse contains the injunction. 


The ‘difficulty’ here meant is the absence of a Brühmana- 
teacher. The compound ‘dpatkalah’ is to be expounded as 
‘apadah kalah, ‘time of difficulty.’ What is meant to be ex- 
pressed being obtained from the term ‘difficulty’ alone, the 
additional term time only serves to fill up the metre. 


* Apatkalpé’ is another reading. The meaning in this 
case would be that the ‘kalpa, ‘kalpana, assumption, of 
these is permitted during difficulties. 


If the preceptor, after having begun the course of teaching, 
should happen, either on account of an expiatory rite or of 
some other reason, to abandon the pupil and go to another 
place,—and no other Brähmana-teacher is available,—and the 
pupil himself being too young, is unable to go to another 
place,—then he may receive teaching even from a non- 
Brähmana; i.e., from the Ksatíriya, and in his absence, from 
the Vaishya. In view-of the context, which began with the 
mention of the ‘learning of the entire Veda’ (165), the 
‘learning’ here enjoined is the getting upof the Veda. 

Though the term ‘non-Brahmana’ denoting all the three 


castes, except the Brahmana, stands for all men, yet the 
Shidra could not be meant here; for the Skëdra is not entitled 
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to learn the Veda ; and it is only when one has learnt some- 
thing that he can teach it. | 

* But by transgressing the scriptural ordinance, the Shüdra 
also might learn the Veda, just as the Ksattriya and the 
Vaishya do the work of teaching (which is not permitted)." 

This also cannot be; because it has been laid down that 
if the Shudra happens to learn the Veda, his body should be 
cut up. And since the penalty is so severe, it follows that the 
act is a grievous sin ; and one who commits a grevious sin is 
regarded as fallen’; so that if the Religious Student associated 
with a 'fallen' person, he would render himself extremely 
defiled. | 
* But the act of teaching has been prohibited for the 
Ksattriya and the Vaishya also; so that the same guilt would 
be incurred in their case." 

There is a difference between the two cases. That act is to 
be regarded as extremely heinous in connection with which the 
scriptures prescribe heavy penalties and expiation ; while that 
in connection with which the penalty and expiation prescribed 
are slight, should be regarded as slight. In connection with 
the work of teaching done by the Asgatiriya and the Vaishya, 
the penalty and expiation laid down are not heavy, as they 
are in the case of the Shūdra. Further, in the case of the 
 Shüdra, there would be two prohibited acts—that of learning 
the Veda, and that of teaching it; while in the case of the 
Kgattriya, there is only one,—that of teaching. Then, as 
regards the pupil associating with one who does the work 
of teaching in contravention of the law,—such associating 
has been permitted by the present verse itself ; hence it can- 
not be regarded as leading to defilement ; for associating with 
the Shüdra, who learns the Veda in contravention to law, 
on the other hand, there is no authority at all. 

* 4nuvrajyà cha shushriga,’ service in the shape of follow- 
ing';—this is meant to prohibit such service as saluting, 
washing the feet, and so forth. 

‘During the course of study’;—i.e., during the time required 
for the getting up of the text.—(241) 


534 MANUSMRTI: DISCOURSE II 


VERSE CCXLII 


A PUPIL, DESIRING AN UNSURPASSABLE STATE, SHALL NOT BE 

IN LIFE-LONG RESIDENCE WITH A NON-BRAHMANA TEAOHER; 

OR WITH A  BRÁHMANA-TEACHER WHO IS NOT AN 

EXPOUNDER.— (242) 

Bhàsya. 

The foregoing verse might create the impression that the 
Life-long Student may live in residence with his non-Brähmana 
teacher, for the purposes of study ; and it is this that is paru 
cularly interdicted here. 

' Atyantikam vàsam'— means life-long residence. 


‘Should not live’—should not do. The phrase ‘vasam 
vas2t,’ live in residence, may be construed by regarding one 
(‘ vasa,’ residence) as the particular and the other ( vasꝰt, 
‘live’) as the general (form of the same act of living). The 
meaning being ‘he should not live that particular kind of 
living which is done in the teacher's house,—'he should go 
elsewhere after having finished his studies. 


“All that the preceding verse has permitted is learning 
from a non-Bráhmapa; how could there be any possibility of 
life. long residence? 

There is no force in this objection. Jt has been said above 
that one should reside with his: preceptor; and the teacher 
has been called the ‘ preceptor,” hence the said possibility 
arises. 

‘Or, with the Brahmana who is not an eæpounder.— Or’ 
here stands for ‘ also.’ 

The Brähmana also, if he happen to be a non-expounder,— 
i.e., if he is not equipped with good character and nobility, nor 
capable of studying and teaching,—all these qualifications 
should be taken as indicated by ‘expounding’; for if ‘ex- 
pounding ' itself were meant, then the e with a 
teacher who does no expounding would be only natural, {and 
would not need to be strictly emphasised, as it is here]. 
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* State’ here stands for the attainment of bliss ;—‘ Unsur- 
passable '—to which nothing else is superior ;—‘ desiring '— 
such state,—.e., Deliverance in the form of Highest Bliss 
—(242) 


VERSE CCXLIII 


IF ONE LIKES TO LIVE IN LIFE-LONG RESIDENCE IN THE 
TEACHER'S HOUSE, HE SHOULD, INTENTLY SERVE HIM TILL 
HE BECOMES FREED FROM HIS BODY.—(243) 


Bhasya. 

If he likes to live in absolute— i. e., life-long, permanent,— 
residence in the Teacher’s house NEN in that case,—-‘ he 
should intently '—diligently—* serve him’—the Teacher; ‘till 
he becomes freed from his body,—i.e., as long as his body lasts. 
—(243) 


VERSE CCXLIV 


THE BRAHMANA WHO, TILL THE DISSOLUTION OF HIS BODY, 
SERVES HIS TEACHER, GOES FORTHWITH TO THE ETERNAL 
ABODE OF BRAHMAN.—(244) 


Bhasya. 

This verse lays down the reward of Life-long Studentship. 

* Dissolution of the body '—renouncing of life ;—' till *— 
up to that time ;— who serves '—attends upon—‘ his Teacher; 
—such a Brahmana—‘ goes’ to the ‘ abode — place, mansion— 
‘of Brahman '—* eternal; — i. e., he does not return again to 
the cycle of births. | 

* Forthwith,’— i. e., by an easy path; not by the roundabout 
way of passing through the lives of animals and men. 

The word Brahman here stands, according to the view of 
the Puranas, for the particular God with four faces; and 
his * abode’ is a particular place in Heaven; while according 
to the Vedanta standpoint,’ Brahman is; the supreme 
Self, and his ‘abode’ is that Self itself, i. e., becoming absorbed 
hereinto.—(244) 
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VERSE COXLV 


AT FIRST THE PUPIL, KNOWING HIS DUTIES, SHOULD NOT GIVE 
ANYTHING TO HIS TEACHER; BUT WHEN GOING TO TAKE 
THE FINAL BATH, HE SHOULD, ON BEING ORDERED BY THE 
TEACHER, PRESENT SOMETHING FOR HIM, TO THE BEST 
OF HIS CAPACITY ;—(245) 


Bhasya. 


This verse should be taken as prohibiting the making of 
presents to the Teacher by the Life-long Student ; since it 
lays down the gift to the Teacher as to be presented only by the 
pupil who is going to take the Final Bath, which the Life-long 
Student never takes; and it is the Life-long Student that forms 
the subject of the context. As for the Upakurvana (the other 
kind of student, who is only in temporary residence), he does 
go on making presents to the Teacher, on every possible 
occasion, since the very day of the Initiatory Rite. 

* At first *;—i.e., before the final Bath. 

‘Should not give anything to his Teacher^;—the verb 
‘upakurvita’ stands here for giving, such being the force of the 
prefix; so that the Dative in guravé is due to this verb itself. 
Or, the Teacher may be regarded as the person aimed at by 
the act (denoted by wpakurvita) ; and in this case the Dative 
would be in accordance with the Vartika on Panini 2.3.13. 

* But when going to take the Final Bath’;—i.e., when the 
time for the Final Bath has arrived ;—* being ordered by the 
teacher, —in such words as bring me such and such a thing,’ 
—he should ‘to the best of his capacity '—as much as he may 
be able to bring,—‘ present something,’ useful, to the teacher.’ 

* But this verse contains (as you have asserted at the 
outset) the prohibition of the Life-long Student presenting 
anything to the Teacher [and how do you reconcile this. with 
the latter half, which prescribes such giving ? ]." F 

True; but the verse does not contain two independent 
sentences, —one (the first half of the verse) prohibiting the 
gift, and the other (the second half) permitting it. The 
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fact is that there is a clear injunction that at the Final 
Bath a gift should be made to the Teacher; and it is to this 
injunction that the preceding prohibition is subservient ; for, 
if the present prohibition related to all kinds of benefit to the 
‘Teacher, the entire body of injunctions laying down the service 
of the Teacher would become nullified; further, ‘ gift’ is not 
the only benefit that can be conferred ; so that there is no justi- 
fication for restricting the prohibition of ‘benefit’ to the gift of 
money only, and not to the ‘doing of what is agreeable and 
beneficial to him.’ There is nothing incongruous in taking the 
passage in a sense which is not the literal meaning,—when 
the passage is a purely commendatory one; and it is quite 
clear that the two halves of the verse form one syntactical 
whole [hence the former is taken as subservient. and supple- 
mentary to the latter ].—1(245) 


VERSE CCXLVI 


JOYFULLY BRINGING TO THE TEACHER, A FIELD, OR GOLD, OR A 
COW, OR A HORSE, OR AT LEAST AN UMBRELLA AND A PAIR 
OF SHOES, GRAIN, VEGETABLES OR CLOTHES.—(246) 


Bhasya. 


It has been said that he should present something to the 
Teacher ; and the present verse shows that any and everything 
should not be presented ; the sense being that if the Teacher 
orders—‘ bring me the wife of such and such a person,’ or 
‘let me have all that you possess,'—then the pupil shall not 
do what he says; what he should give are as fcllows,— 
Field — agricultural land ;—‘ Gold.’ 

* Or’—sig nifies option; the sense being that all the things 
mentioned shall not be given. 

* Or at least,’ —i.e., in the absence of the other things. 

‘An umbrella and a pair of shoes’;—these two being 
mentioned in a copulative compound, it follows that both 
together have to be given. 

68 
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* Clothes ;'—no significance is meant to be attached to the 
nouns in this passage. 

* Bringing joyfully ’;—this has to be construed with 
‘should present,’ (of the preceding verse). If, however, we 
read this as ‘ pritimaharét, sbould bring pleasure to his 
‘Teacher,’ —then this sentence becomes self-contained. ‘ Prit;- 
mavahét’ is another reading; the sense being that he should 
present the grain, etc., for bringing pleasure to the Teacher *: 
or the pleasure may by itself be regarded as the object to be 
brought to the Teacher: and in that case the mention of the 
things becomes purely suggestive; the sense being that other 
things likely to give him pleasure,—such as gems, pearls, 
corals, elephants, mules, chariots, etc.—may also be given. 
To this effect we have the saying of Gautama (2.48)—* On the 
completion of study the Teacher should be presented with 
something useful.’ 

Only such things have to be presented as the pupil happens 
to possess, he should not go about obtaining things by begging 
and other means, for presenting.—(246) 


VERSE CCXLVIT 


THE PRECEPTOR HAVING DIED, HE SHOULD SERVE, IN THE 
SAME MANNER AS THE PRECEPTOR, THE QUALIFIED SON 
OF THE PRECEPTOR, OR 1HE PRECEPTOR'S WIFE, OR HIS 
SaPINDA.— (247) 

Bhasya. 

This injunction is meant for the Life-long Student. 

In the absence of the Preceptor, he should continue to 
live in residence, either with the Preceptor's son, who is en- 
dowed with Vedic learning and other qualities, or with the 
Preceptor’s widow, or with the Preceptor’s ‘ Sapinda’; and 
towards each of these he should behave as towards his Pre- 
ceptor ; i. e., he should present to him the food he obtains as 
alms, and so forth. 

The term ‘dara,’ denoting wife, has been regarded by 
"rammarians as always used with the plural ending; but writers 


VERSE CCXLIX: ACQUIRING OF LEARNING FROM THE LOWEST 539 


on Smrti use the singular form also; e.g., ‘ Dharmapraja- 
samponne dàre ninyam kurvita’ (Apastamba, 2.11.13).—(247) 


VERSE CCXLVIII 


WHEN ALL THESE ARE NON-EXISTENT, HE SHOULD: PERFECT 
HIS BODY, WHILE HE CARRIES ON THE TENDING OF THE FIRE, 
WITH ONLY SUCH DIVERSIONS AS STANDING AND SITTING.— 
(248) 


Bhasya. 


* Non-existence’ may mean. either death, or absence of 
proper qualification. 

‘When all these are non-existent, he should carry on the 
tending of the fire,—i.e., he should continue to wash and 
besmear with clay the fire-house, he should kindle the fire, 
he should constantly keep near the Fire, just as his Preceptor 
used to do;—all this constitutes the ‘tending of the fire.’ 
While doing all this, he should perfect his body i. e., let it 
wear away ; this is called ‘ perfecting’ in the same manner 
(of contrary signification) as the blind mansis described as 
‘having excellent eyes.’ 

* Sthànüsanavihüravan '—' with only such diversion as 
standing and sitting’; i.e., he should amuse himself only by 
standing for sometime and sitting for sometime. 

Others have explained this to mean that he ‘should sit in 
the proper posture for meditation '—such as the Svasti and 
the rest—‘ and should go about begging alms.'—(248) 


VERSE COXLIX 


THE BRAHMANA WHO THUS KEEPS HIS STUDENTSHIP UNFLIN- 
CHINGLY, GOES TO THE HIGHEST PLACE AND IS NEVER BORN 
AGAIN INTO THIS WORLD.—(249) 


Thus ends Disccurse II of the Manusmrti, 
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Bhàssya. 


* Thug’ refers to the methods of the Lifelong Student. 

* He who thus keeps his Studentship unflinchingly ’—without 
failing,—* goes to '— obtains— the highest place ’—above ; i.e., 
he attains the Supreme Self. | 

* Ja not born again into this world *;—he does not fall into 
the cycle of births. That is, he becomes absorbed into 
Brahman.—(249) 


(‘The Smrti of Manu is highly honoured; and the right 
commentary upon it is that of Medhatithi’s. In the course of 
destiny, this commentary became lost and manuscripts of it 
were not available anywhere. The King Madana, the son of 
Saharana, got together manuscripts of it, getting them copied 
here and there, from several places, and thus restored its long- 
lost text.’ | 


Thus ends Discourse II of Medhatithi’s Manubhasya. 
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— — „ hempen cloth 


— » rcs 37 threofold girdle... 
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Oblations ... 978 
„ — 3 ; in daily recitation sis iis 874 
Homa T - "T" TT "TT TT 225, 252 
„ . —perishable ... ace is iss i 850 
Honey— Feeding of the child with es " T 257 
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Hotr - T 126 
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Householder— Initiated one aie ies is 152 
ii —Daily Veda-reciting by... ni ^ 588 
j — Duties of - Wi 39. ox iss 258 
» Daily study of Veda by  ... i es 882 
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Human Life Span of eas Vs ii -— 128 
Hunger .. eos oe - - - 04 
Hurtfulness ese ivi vis ies 70,72 
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I 
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^ Ikhà tvorjé’ és 85 a 69, 837 
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Immortalis— Position of—obtained by Right Behaviour m 170 
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Immovable things Sas iss T T" 88 
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Imperishible one ‘ide 101-102 
Impregnation “a 151 
Inanimate : : 45 56 
Inconsistency xs 226 
Individual - 100 
» —souls — T" . 99 
Inertia... id 8 ES at 44 
Injunctions—Vedic ... s ; 198 
" vos s - 9, 102 
Indrabháti i “ne i 278 
Indrardta... T" x 305 85 273 
Indravignu ve mm ias — 278 
Indrasyotis - d a 278 
Indradéva... si is ae 26 278 
Indrasharman 8 bes 5 T 378 
Indrasvdmi 7" zwei is idi s i 278 
Indrayashas i ies yis ee see 278 
Indra -a meritorious name ses 268 
Indra ids P - 54, 55, 408, 409 
Inference... 22-28 
Injuring others—to be avoided. 439 
» — m —by Religious Student 471 

Inner consciousness ... iis ias at 90 
Infidel — detractor of Veda e - 216 
Institutes— promulgated for the Brahmana 148 
" —to be studied by „ ” 144 

” — „ taught „ „ " m 144 

„ ~ „ Studied ,, all three castes 145 

„  —Results acóruing from the study of 146 

á —eonducive to welfare ie das 147 

„ expand the understanding ... ose 147 

„ constitute the highest good. 147 

„ Contents of — declared 151 
Instruction—No—without asking 880 
! "i — „for improper enquiries 880 
Instruetor— Unlawfal—dies early is ss 881 
— „  =—incurs N see 881 
Initiate—for sacrifice—not to be addressed by name 899 
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Initiated Boy sd cee - i m 877 
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Initiation—for Brähmana— with Gáyutri .. s 285 281 
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- — (reat Principle ... iu "T 117, 122 
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Invocation 180 
Igti-sacrifice 288 
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Jübdia Satyakámo  ... eae » T n 283 
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Jaqat? —metre of Vaishya Initiation n ee 281 
os —related to Vaishya  ... "T ivi 282 
Jaimini i i das 17, 366 
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Jarüyu  ... 2 vs T ix - 85 
Jartíilayavágwi -— hs iii ie ^ 288 
Játakarman - T sis jus "P 240, 265 
» —Gacrament A € vis .. 257,201 
- — - — what it consists in 257 
Jivas see 988 ius a ius ae 09 
THA m 408 
: Juhoti-yayati’—the expvenaion’ Vis si 850 
Jupiter and venus Vis sea si iu 266 
‘Juncture ' as - 112, 114 
‘Juncture-ond’ iss sis ee 112, 114 
Jyotigtoma e wee .. 038, 127, 179, 21% 221, 246, 258 
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Kachchhapéh m eos - is sa 85 
Kalpa —stands for all Subsidiary Sciences 55 410 
Kama desoribed as Ghrta ... Sis S sa 876 
Kalpasütra—a Vedic in iiim ance se iii 878 
Kalá i -— i« 108 
Kali Cycle NT AE. . 114, 137, 180, 181, 182 
Kauthuma S T "T sis iis 250 
Kárayét TE D 265 
Karamátmanám T Í es m 54-55 
Kavi—son of Angiras—taught his Fathers sis ds 490 
Kalyũ na-sharman—an auspicious name T 268 
Káma PA us — ai ve 181, 245 
» em of the word 180 oa 166 
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Kárya s e 15-18 
Kürii i T: 214, 256 
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Kdáthaka 102, 178, 259 
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» — , Vaishya — „„ 24th year - 819 
Khadira ... vs wae -— 238, 298 
8 wood — for Kgattriya's staff ive 289 
Killing— Sacrifieial— different from ordinary T 216 
Kindred—purified ... ses iu ss ii 146 
King és PA eae sas . 68, 148, 144 
„  -—Dutyof  .. T E - 152 

„ Way to be made for s 416 

„ and Accomplished Student 8 N eer ‘ie 418 
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Knowledge— Laporier of S&criptural—to be saluted .. r 887 
n — 5 „ Temporal— „ " jus sa $87 
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Truma "m i 294 
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* ~— 008508 | to be related to Trstup ies 282 
» —For—Akrgnéna is the Sdvitrí 282 
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- M — „ flaxen cloth 284 
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younger - um 408 
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„ - For—Sacrificial Thread of Hemp 288 
„ —„ —Btaff of Vata and Khadir P 289 
„ — „= » Should reach the forehead 290 
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„ Functions of - vos 194 
caste  .. - - 288, 244 
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" —as seat for Vedic Student .. 18 sue 888 
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Lightnings T ee TT zs 81 
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Lifo-breath T s - s 59 
Light—endowed with bd ot Colour ... see is 121 
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'M'. auyllable milked out of the Vedas ... uas Sa 336 
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Mahábhárata 855 m - ae 37. 55, 310, 800 
Muhdbhasya Y T. 85 209, 394, 487 
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Mungalá Dévi vos we s m is 271 
Mafigala-shurman —an auspicions name om iss 268 
Mafigalyam—8 name... T nee noe - 207 
Mdnyasthündni sis ios d ius ‘ve 413 
Mar. igo-rites--same as Upanuyana, lor women ivi sss 321 
Major Premises one T vis 9 2 sie 28 
Mau- banda „ I zn IL 276 
* Mahéshvara ' se woe s.. m m 84 
Mauſi jj tes * see T co 286 
Mantra... ies see 22, 80, 130, 182, 105, 198 
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„  —indicative of form of action iud A 198 
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Munvuntara wee 255 ee .» 106, 107, 122, 128, 124 
" —is a régime of Manu 85 ss se 128 
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Mahat-Lattou M " M b Me 118 
Mahn  .. is ae TA ie see 118 
Man 20 s T T 5 n 67, 167 
Male child aga ids sis E P. 201 
„ - asignification of gender in expression ... ae 261 
Male 22 ive ies i» bs ia 76 
„ Character... = ssi ie i 200 
Matter e die " = sie 67 
Mati ses - "a T bis 8 i 118 
Maseulinity ua = s is ae 262 
Maruts  ... jas m eui bii n 55 
Mandu u e T aie - 34 
Madhyadéshu—deworibed gis n en e 205 
Mango blossoms  .. T oes i - 2 
Madhu—Honey i T iis € eve 460 
Master. A i dx ‘ss sei 72 
Marichi ... ie: iu 7 78, 83, 103, 103 
Marriage—Detinition ot i " P d 153 
Mahfiindmnika Upanigad "it Ws i T 443 
Meduos os Vs Me ix s 236 
Menstrual period — ... T i us - 230 
Medhatithi — a meritorious name TT iss ais 268 
Meteors ... Sas iis TM iss e" 81 
Method of stud .. T - is v 44? 
Ministers et I aise d 72 
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Mindmed a i ave 88 158, 209, 320 
Minuims-d8ütra is us n 165, 182, 190, 237, 398, $76 
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Mixed castes T wee iiu m 162 
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Mlechchhas—Who are "e ve om 226, 288, 941 
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Moksa —deacribed as ‘honey’ ... T. i TA 576 
Monosyllable Om '— is supreme Rishon s 147 
Moths shia 2m s en 
Money-lending- function of Vaishya T e" 155 
Money —Giver of to he taught for Merit is 179 
Mauth P na i -— 74, 185 
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Mountains - " eR : an 
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Modifications i gii yaa 20 
Morality. — mictnal expounded: Ja 148 
„ highest Dharma ia 140 
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t Mugri' ... T "x eus 178 
‘Muh@rta’ js eis 108 
T —means ions T iie 200 
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„ for Vaishyas—examples of i ‘ 269 
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„ of Brüáhmana, should connote ‘ jäs. 269 

„ — n» Kgattriya, » T * protection ' 209 

„ — » Vaishya, ” » i prosperity rr - 269 

„ — „ Shudra, » - ‘ submissiveness ' bn 269 

„ -—ending in svámí ’ 88 å 270 
oo „ 'datta "' 270 
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Naiyáyikas s x sag 219 
Ndmadheya — naming ii ee 265 
* Naityakam vidhim '... 372 
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* Narasimha ' dis 2i , 107 
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Ndrada ... " 18,102 
Ndga x 80 
é Ndripurugatoyfndmantaram nolsdaatarem 234 
' Nava-shriddha’  ... P s 402 
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Observances—- Methods of 151 
» make body godly 25 

80 for Vedio Study 442 
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Ocean— Eastern 255 
—Western  .. 235-286 
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‘Officiating Priest '—Moaning of 422 
Offerings make body godly 251 
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5 » Sages — eo m mI 407 

95 » Fathers-- ^» “sis 465 

* Oh, Slr - to be pronounced by EAS of ie em 205 
Om - to he pronouneed in beginning and end of study of Veda 522 
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„ milked out of the three Vedas $36 

„ Es the Highest Brahman 847 

„ — imperishable 840 

„ — „ Brahma a Se d; 888 849 

„ — u Praja pati vee oe eae 849 


570 MANUSMRTI 


Paar, 


Occasional duties  ... 85 E iss ds 244 
Optional acta bes E b is 148, 255 
Organs see is in A. i 48 
„ Tot sensation ae ed .. 45, 49, 256 

„ —Oontrol of- explained iis T ve 837 

„ . —Control of T es 222 — Shh 

» —enumerated $us T sive coe 355 

„ Cof action se 85 se aa 357 

„ „Mind 25 2 857 
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—subdued, all purposes i ipi m sis aan 
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OsadMis ... age hi ee M T 86 
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Oviparous se Da 885 ja 85 RF 
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Parivrijaka see eee een e 55 
Pdshupata. vee oan TP T tes "TT 174 
* Payak '~stands for Merit s 876 


Pámini — 4,37, 85, 51, 58, 85, 87, 118, T 170, 100, va 281, 200,303, 812, 813. 
820, 826, 388, 860, 465, 875, 378, 386, 380, 302, 394,390, 418, 


435, 427, 488, 446, 454, 458, 500 
Porsons—entitled to performance of Dharma oe aes 337 
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Porpoise .. e o5 Gi 85 
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Pralerti m iis T 88 
Prdgu — ... vee T ee és T" 99-100 
Pradhána ... - T T dis m 89 
Principles I Zr ID 40, 48 , 
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Preat T ees ose a: M ee 71,83 
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* Praigas’ I L e 474 
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Putruldbhu.—an auspicious vamo ios € sen 267 
t Pumin’ oe sis ius sae 262 
Purdnas ... ssi m 27, bU, b6, 99, 118, 122, 179, 220 
Purity— of Mind aia — brig reward sus T 57 
Pursuit of Wealth and Pleasurcs- incompatible with knowledge 
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Rat i- vat a ave (d is TA 180, 199 
Rational beings — W among animate ones T V 199 
Raivata-Manu Sus ise T ia jus 107 
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" — — stand while teacher is standing 497 

" — „ have bed and seat lower than 
Teacher's ea 885 498 
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- —to abstain from honey ies vis 469 
T se » „ meat m ivi 409 
T = » „ scent ove ee 469 
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Jteverenco -Bráhmaua should shrink from 410 
Regions 6s» ies 8 74 
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es person 867 172 
Right and Wrong T 21, 23 
Itikt-i dates —not commended... i i i 2060 
Root Evolvent nt 888 vex en .. 49, 67, 68, 93 
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á — worn over the shoulder 288 
- —triple is ses 288 
" —twisted upwards 288 
—may be of silk also . ive ?89 
Sacraments re das ssi 885 227 . 245, 246. 255 
» Rules relating to., ne se js 151 


578 


PAGE. 

Sacraments—Persons for whom prescribed--are entitled to 
Scripture “eve ses T pis 227 
„ bring about spiritual effects... s ds 247 
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' Ranctifled in self '—explained ... i - T 442 
Ka pin das - es 5i re i 408 
Samfinodakas ses A ias eee d 408 
* Sand hydm"' is 885 x wae is $65 
Sarasvati ... is sij ies TS 231 2865, 489 
Sdmavedu H " a S. is 4, 58 
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S: —Exclusion from T iis idi 282 
- --Reciting of—at twilights iia 897 
„ repeated. preceded by Vydhrtis 837 
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i —to be repeated at twilights -— i 204 
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INDEX 579 
PAGE. 
Savitri -lapses for Vaishya, in twenty-fourth year ... ^ 280 
Salutation —Rules regarding - 887 
" — Formulas of 85 € - (us 891, 395 
is — to one who imparts knowledge ee 887 
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„ Alternative views about 


„ ~ = $5 ~set forth in Vivarana ... 
» and Veda— Close connection between ase 
Pe " — Conflict between ies 
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„ Qaunality of Ache " " 11g 

‘i —Portetious Y ane -— iud 81 
Soul— Exit of individual eee E ies 98 
‘ Southern Course’ 111 
Singing—to he avoided by Religious Student 472 
Sick person — Way to be mado for 416 
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* Simanlonnayuna’ ies se nae iii 247 
Silence— Truth hetter than mM sg a idi 347 


584 MANUSMRTI 


Sleeping on ground—to he continued by e Boy, . 


Final Bath cee 
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Source of knowledge of Dhurma—Relevancy of sh 
South— Eating, with face towards —brings fame its 
* Soul '—stands for the Heart and the Navel 


e (roat Tt jus 
“ — — Wolfare of oe ae 
Staff —Damaged—to he thrown into water 
i “6 » » replaced s 885 
„ ok Bika and Paldsha— for Brihmana 
a — „ Vala and Khadira-- ,, Krattriya 
" ~ , P/lu and Udumbara--.,, Vaishya 
5 — „ Bráhmana—should rezoch his hair 
" — „ Ksattriya — E a » forehead 
. — „ Vaishya a $i „ NOSO 
„  —denotes the partienlar shape of wood carried 
- —Qualities of jus aa 
Stars 


Standing and sitting—for the life-long Student 
*Sthdwisanavilidravin’ ii 
Studontship— unflinchingly tept oiei to Highest Place 


‘Stealing of Veda '--explained... 42 
Student - Avowed—to subsist on alms 
» = „ —subsisting on alms, is equal to Fastin g . 
„ — Learning to be imparted to pure is 
» =s » 99 9 solf-controlled. 
oe GM » " » qualified 
Stud y xis 
„ Ca function of the Bráhmana 
„ » d» Ksattriya 
„ = - 3j 5 
» - Course and Method of .. 
„ — Rules of n 
„ --With face to the north ... e nee 
„ - after sipping water - ee 
„ —with hands in Brahmánjuli' form 
„ — „ light clothing vis vi 
„ -— „ Organs under control sé ios 
„ Cof Veda—At beginning and end of— Teacher's fect to 
bo clasped Vis Ses iva 
m. o „  -—with joined palms 
„ ot „ Sto begin and end with ‘Om’ 


» Meaning of ‘ beginning’ of 
» ~en ted on kusha grass cee : eee eee 
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877 
249 
286 
300,804 
979 
172 
206 


Sirf ratnam duskuldt . 
Suktavükeua 

Summer .. 

Swukhádi group 

* Sushlistdngi’—a harsh 18 18 7 namo soe 
*Suvadand ' 


Supreme Being sai “ae 
* Brahman 
- Bliss m 
55 God T 
" Lord 
" Self 
T Soul 
» happiness ohtained  ... soe 
Siria eee 
Sudevu 
Sub-enstes - PA 
Subtile ... iss 
és components ... 
Subtle hody 
Sutras ; 
Sun eae Pn us 825 P 
Sun- god - bua 
„ to be N before going for alms ... 
Sunrise -— 
s — for saeriſleial aets is 
és —Before —time'for sacrificial acts 
Sustaining 
Suniti — vee 
Summing up—of Rinooues Il... 
» — „ Section on Sacraments 
Suparna - ess 
Subsidiary Sciences—-not to be e 181558 Veda ... 
Superior - One should rise on approach of - 
» BE „ not sit on same coach with 
„ 77» * s seat prepared for ... 
„  -—Addressing a younger— Form of 


„ Behaviour towards Sui 


Svadhá offering— Excopting—no Vedic issis to be —Ó 


before Upanayana .. 
* Svadhydya’ vee 
Svarochisa Manu 
Suáyambhuva Mann 


* Svastyuna ' 2s 
‘Svaposam pustah ' ... T T 
* Boayambhn ' 


Sweat-born eee eee KKO eee 
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T 

* Tadvidám ' ise Nae i 
*Tadit' ... RR T€ 
' Taittiriya Brdhma n na ' bas — 

5 U panisad zs ous 
Tamas n - 
Támasa Manu Vs Sie 
Taksaka "- 
Tanünapát-praydya ae 
Tarka 888 $us 
Tarpa1a--Meaning of 
Taste 


- —quality of water 
‘Tat savitur’ vareg yam 
‘Tat suvitur vr n imahe is not Gdyatri 
Teaching—a function of Bráhmana 

A —to be done, without injury to pupil 


» — » „ by means of soft words 
Teacher ive ids 
i — is father at Second Birth 
8 — Pupil's gift to 
M — called ‘ father," on account of imparting Veda 
» —Gift to—at Final Bath € ise 
» Name of—not to be pronounced ‘ d 
1 — Son of—imparting instruction —to be treated as 
Teacher dii “a 
m — » — Limbs not to be shampooed of the 
» —Gait of—not to be mimicked 
" —Speech of— „ „ 
ss —Deportment of— „ " "s 
5 — Behaviour towards son of isi 
m —Gift to—to the best of one's capacity 
- —Intellectual—Behaviour towards 
is — Defamer of— becomes a doz T 
» —Ladies of —of same caste—to be honoured as Toddler 
~ — „  —„ Other castes—only honoured with 
salatation € 
5 —should not be worshipped, when angry aus 
Á —should not be worshipped, when with his wife i 
» — Wife of —not to be assisted ab anointing ... 


„ „ „ by shampooing 
» „ n in dressing her hair 


Rs — „ when young, should not have her fect 

touched ... T T is 
" — „  -—-tobesaluted on tho ground ee 
: — „ — „ „ daily 


T — Teacher of—shou]d be treated as Teacher si 
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486 
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459 
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Teacher—Well-being of—to be looked after by Initiated Boy, 
till Final Bath foe 85 - 377 
70 — Gifts for—enumerated “ai 537 
T —Son of—a specially qualified pupil - 379 
» = » —to be taught for Merit... bs 379 
Tenderness s er 70 
Temporal act m 160 
" knowledge der — be saluted s 187 
Tendrils e T. - 90 
Terrestrial is 85 
Tenth day indicates end of Wal 265 
Tenth stage of life—a tile of respect for Shüdra 414 
» —-Way to be made for one in the ... 416 
Text of Treatise aes ee 10% 
Thighs s es see 74,123 
Thickets € "T es 90 
Threshing of corn m " ši 218 
Theft wes — vis 127,199 
Thought—origin of Desire TT "T. T 107 
rT) -> 9» Sacrifices . eee 167 
* = 99 Vows eee coe T T 167 
” = „ Restranits ves T 167 
" — What is si 167 
e —precedes Desire and Volition Bs 167 
Thread —Sacriflcial— worn over shoulder 288 
o ~ » —of cotton, for Brahmana ET á 288 
» = " —hempen, „ Kgattriya T 288 
„ — woollen, „ Vaishya e 288 
» see » — worn single or threefold, at sacrifices 988 
„ — „ map be of silk also 289 
Time m 2 98 
„ Creator of ves ae 60 
„  -—Measures of m ove . 108 
i — Cycles of sis iiè ...112, 113, 114 
Tonsure T » 9, 246, 274 
” —during first or third ycar - 214 
„  . —not for Shüdra s.. sas jet 276 
Tortoise re - m 
Touching with water— the cavities 308 
" — „ head - 308 
» „ soul TA T 308-809 
Touch ' vis "T 44 
„ (quality of Wind 120 
Touchableness ee 248 
Transcendental a 9 
Transmigration of Soul 100, 154 
Trees 91, 159 
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Tretá js 114, 128, 181, 182 
Truth wee T di 1285-186 
3 —better than silence su Ius Ps 347 
Truthfulness iss i. 70, 73 
Trade—a function of the Vaishya in ia 135 
* Trdivankasah ' 139 
Tradition one isi sae 223-284 
Triad of Fires—Father, Mother and lrécepiar ves iei 524 
Treatise ses aise s isi "n 7 
» on Dharma —should supply definitions and ©::planations $14 
Transferencc —Instance of si sae 205 
Trotup —wetre for initiation of Ksattriya 281 
„ related to Kgattriya ... 382 
! Traividya ' ses 468, 462 
Triad —of Gáyatri —to be penei a 1000 ti nes 352 
Twice-born persons l : ...216, 245-246 
j -- Meaning of the term 408 
3s castos 865 mr sae 20 
» —'The first birth of—is from mother m 458 
» persons —should resort to qualified countries 289 
8 — The second birth of the—after Upanayana 458 
" - -signification of their living in specified countries 240 
T --The third birth of the—after Sacrificial Initiation 45 
, nawe— based upon physical birth and Upanayana ... 458 
is man, should loarn Veda 442 
be " accumulate sanctity for Vedic e 442 
ï . dwell with his Teacher 442 
5 E be ‘ sanctified in self ' eae ue 442 

i —reading Vodi daily--undergoes highest 
penanco a aia 45 

1 —labouring over other things, without learning 
Veda—becomes a Shüdra ivi 456 
a --Taint of womb removed from 246 
Twilight - Repeating Sdvitr/ at 337 
„ Meaning of diss 366 

„ L. Not standing at morning, and not'sitting àt evening-- 
leads to being treated as Shüdra aik 370 
» Prayers eve ; : 338 
" m — compulsory - 338 
» " Section dealiug with ... es s 964 

» „ during Sávifri—to b. repeated till tho 
Bun rises ‘ea ET 864 

" 57 ne » 77 * ” stars 
appear ove - ias 564 
15 » — Om ' with every mantra to be pronounced at 382 
„ Devetions—ouc of the first dutics taught aftor Initiation 924 


INDEX 
Twilight devotions—explained see is 
99 99 —to be daily attended to eee 

U 
* U' letter—milked out of the Vedas ves ea 
* Ubhayatodatul’ ‘ee 5n 
t Udagayaunam ' cee dae ea 
Udgatr ese LET sse 
6 Udite ? eee eee eee eee 
99 hotavyam , eee [IJ eee 
Udumbara wood—for Vaishya's staff. i 
Uddna uy det Pt ? 

Udbhid wae SES 


Udbhijja see E - 
Umbrella—to be avoided' bg Religious Student 


oo 86,183-184 


Umbrella and Shoes—least that can be presented to Teacher 


at Final Bath 
Umbilical cord —Before the cutting of 


Unseen vee = 
Unmanifest cos ii € 
Universal Dissolution 
Untruthfulness int sas T T 
Unreliability — vas si 
Uncles. Form of greeting younger -— 
„ | —Wit(e of —to be treated like Teacher's wife 
* Upajáyautc ’ - 
‘s Upádhyd ja '—Meaning. of the title 
5 — One who teaches fora living, is 
» = » » part only of Veda, ia 
m — » * 4 Subsidiary Sciences, is 
$i — distinct from Achár ya ' 
*Upusparshana' bec vee 
Upanigads "e eee , 
- —ealled * Vedánta '... nee 
ss —Bhdsya—referred to En T 
is —Taittiriya . iia — 
T -—Ohhándogtya 805 T ses 
" —Muitri ET jis dea 
" — are esoteric treatises sae ous 
U panu janu i» vs sce - 
» —is real, imperishable aud immortal * Birth ' 
» —ealled ‘Vedic birth’ =|  ... I 
^ -—in eighth year, for Brahma ud as 


241, 245, 
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247, 


325 
325 


336 

85 
111 
125 
225 
235 
289 

09 


86 
472 


587 
257 
458 
122 
22 
216 
216 
401 
402 
86 
121 
421 
421 
421 
421 
290 
300 
420 
348 
348 
348 
348 
41U 
270 
428 
42¹ 
276 
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Upanayana—in eleventh year for Ksattriya isi a 
" —,, twelvth „ „ Vaishya see ins 
s —marked by girdle-tying ... ids des 
i —Other names for ... EX T Vi 
ji —name of a sacrament es xs iss 
"t —in fifth year for Brihmana boy desiring Brahmic 

glory 

" — „ Sixth „ „ Ksattriya „ m power... 
s — „ eighth, „ Vaishya „, A business 
" —Age for--to be counted from conception 
" —Íor Females — Marriage Rites ssa 


t Upavita ' 
*Upavitin’ 


‘Urvashi ' 
Usage 


— name of a peculiar manner of wearing cloth 
—-egplained 


—of a country--the conditions of reliability id 
—Local—not authoritative  ..: 


! Uterine relationship ' 


Uttama Mauu T jos j ug a 
V 

Vaishya iss ius ae 
4 — Name of —should connote * prosperity ' 
h —Upanuyana of—in thirteenth year 
» Initiation of—by Jagat / metre ET seb 
T —' Vishvdritpüni, ote., is tho Sdvitri for ... 
" related to Jaguti metre eon eve 
" —Brahmachdri—to wear goat-skin ss 
7 = „ = » woollen cloth 
" = „ 77 „  hempen girdle ... ise 
” ss » ~ » woollen Sacred Thread ‘ies 
ü — „ E to bold staff of Pilu and Udambara... 
" --Duty of = 
T — Funetions of E vai 
" — to be asked his Prosperity ' Pa aes 
T —Seniority among —by grains and riches ... 


s — Staff of—to reach his nose . 


-Keshduta o(—in twenty-fourth year 


Naming of -after fifteenth day ioe 


Name of—to be associated with ‘ wealth ' ive 


V ijasuneya Samhita sis a iss - 


Vatdika 


8, 74, 227 
269 
276 
282 
282 
282 
284 
284 
285 
288 
289 
153 
135 
898 
493 
280 
319 
205 
267 
181 

245. 887 
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Vuidika knowledge ... 387 
Vaideha  ... xui ues js - E 154 
'Vaidikaih karmabhih, ete.  ... "T T ^ 263 
Vaishesikas % 27, 37, 122 
' Vaishzadeva ' m A 152 
Vaivasvat Manu sas 107 
‘ Vaishvadevim srngrahinim,’ "E P 181 
Vaishvdnara sacrifice 480 
* Vájasaneyaka ' i es 178 
‘Vdajapeya’ n Vin aa 186 
Vájapeya—not found in the Ashvaliyana Sk kh of Avada 411 
Vei jsa neyins -Tho Grhya of swe 259 
Vanspati ... vas 88-89 
Vdrtika on Pi nini ss 245 
*Varna-dharma’ N vas isi 243 
t Varndshrama-dharma ' bis M - 248 
Váchastoma M jus sis ... 180, 199, 200 
Vasanta Pis 18t 
' Vasantáya Ka pin, ‘alan dlabha te m 181, 186 
Vasat — The syllable —maintains Feilen of daily mantras... $75 
‘ Vasatkrtam’ s ju T um 975 
Vampirist... T. eas T ;. led 214 
Vashigtha ... bed lo i m 34, 78, 884 
T -a meritorious name m 268 
T clan. ds 5 i 260 
Vásuki  .. Ves 80 
Vatsyéyana—author of a OE on Arts vi 887 
‘Vata '— wood for Ksattriya's staff s e" 289 
Vayn —a meritorious name she e 885 208 
Vayu or bes ias du » . „ 57, 58, 59 
Veda - ae PS nu S 4, 53, 126, 129, 130, 158 
„ -—-Entire—to be learnt  .. 85 (xs is 443, 407 
70 Study of coe eee en T" 163 
» — „ — extends to ‘ 1 of its meaning 444, 445. 447 
„ to begin with ‘On’ ies s ae us 832 
„ — „ end „ Om A ie T 332 
„ — „ be done, seated on Kusha eas vi 888 
„ — „ „ „ with three Prá-dyams Ses 383 
„ —Syllables ‘a,’ ‘u, m, —wuilked out of » "m 386 
„ makes body godly Sss iss "T vs 251 
„ —to be learnt along with Esoteric Treatises ... 448 
„„ — » by Austerities and Observauces ... 443 
„ one or more —to be read e e e 413 
„ extends to learning of its meaning . - 444,415,447 

„ --lujunetion of HE TE cot rehanslod of 
meaning saa sae € 440,452 


„ — What it means exactly in aie Injunction for Vedic study ? 452 
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Vedu—the name applies to entire collection of Muutra and 


Brühmanu iwi ae aie ji 
- applies to portions also... ae ET = 
— ineludes the Subsidiary Sciences T 
—to be constantly repeated by Bráhmana desipiug iste. 
— Reciting of—is the highest penance ' 


—Without—one labouring over other things, makes one 
hüdra ... sa T s A 


three in number 

--Injunetion of study of 

— Pronouncement of 

—Arthuvddas - authoritative 

— Mantrus— E "m sus jus em 
—Names— ‘a ai 

— Authority of entire —proved by 1 
and Smrti—A close cannection betwoon 
—Oertain texts of—may have been lost 

—Loss of texts of 

--ombodies all knowledge 

—is Rovealed Word ss Us 
—For imparting — Teacher is called Father 

— not to be pronounced, before Upanayana 


—One is Shüdta, before being ‘born in’ i E" 
—Recitation of —for one year — pours out milk. 
— E^ -- » -— ji honey see 
—Expounder of—not to sow on barren soil 
— Stealing’ of—explained -— 
—One who fills both ears with -should be regarded as as 
Father and Mother ove 
—Imparter of— moro 5 than | Progenlta T 


. —Bráhmana's birth 


— For study of —tho Telce iori man should accumulate 


sanetity 
— - — the 8 man should be Panou fied in 
self - "T 
—Rules for the study of ss - 


—At end of study of — Teacher's feet io be elasped 
—should be studied with joined palms 
— Each foot of Sdvitri--milked out of 


— Reciting of- by Householder see is s 
— „ —futile—if disposition vitiated ... 

— Daily reciting of - is Satra T" 

and Dharmashefst ra above criticism i js 
—is untruthful 

—Inconceivable 

—Authority of mantras of — ateskioned 

—not untruthful 

— is inconsistent i isi ais ‘ae 
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452 
458 
454 
454 


456 
251 
250 
224 
186 
186 
186 
187 
192 
192 
198 
208 
211 
400 
461 
461 
375 
375 
383 
980 


424 
426 
426 


442 


441 
326 
837 
327 
336 
338 
367 
875 
211 
214 
11,14 
183 
214 
214 
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Vedu not a es 958 rs 214 
„ contains repetitious : 214 

„ --does not contain repetitions iss i 214 

„ --Detractor of— Infide ' 258 iss z 216 

„ -a means of knowing Dharma a ios in 218 

99 ~-Eternal eee 11,14 

„ -Creation of A 2 57 

„ -Declamatory passages in wathorltativs T 184 

„ Authority of- questioned iis ins 174 

„ - Authority of entire—questioned .. see 182 

„ — re non-injunctive passages d cdueationdd «ex 182 

„ — 5 declamatory passages—questioned 182 

» --Authority of names—questioned in 188-184 

„ the root source of Dharma 172,180 

„ --Contradietory statements in 174 

„ Lis source of Dharma —an established fact ivi 176 

„ — What it stands for? ; i 177 

„ --Etymology of the word 178 

„ —Divisions of 178 

„ — Passages describing 6 throe - are > Arthavdde 180 
Vedangas ave ss $us "T 219 
veda nt a i sis 1,27 
* Vedénta' —stands for cannons ot the Veda 420, 436 
" — „  Upanisads 429 

" Va name of Upanigad 420 

‘ Vedasiddháuta ' i saë 437 
‘ Vedic birth'—One who brings about —is Fathor 420 
‘Vedic Sacraments—stands for Upanayana 321 
* Vedie merit - Meaning of ide 341, 907 
» -brought about by Sávitri, at Twilights Iu 337 

„ -—declaration X! na 164 

» Study iss oe 3, 250-251, 346 

is » Injunction of ... 259 

» Rites 245 

» Sacrifices 253 

» acts 164 

» Commentaries owe m 220 

» anomaly 87 

„ Rescension ... 214, 258 

» Triad 179 
Yeneration— won by study 494 
ii —not won by age 484 
Vertical Phosphoroscence 81 
Veno eee 55 
Vegetable a e ss 85, 90 
Vice E TA m 63, 70, 73, 92, 99, 125-126 
Vidhdna is - vee ses 11, 18 
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Vidhi i sii 14,103 
Vishvajil ys TE 18, 165, 182, 199, 254 
Vishvimitra L - E 407 
Vishudmitra—a meritorious name 268 
Vishdkhin—author of a work on Arts 987 
Vishvedevas sas 189, 181 
Vital Breaths--recovered by palatini siders 390 
Village property ʻi NM 163 
* Vishodrüpa wi, ote.— is Sdvitri for Vaishya m 282 
viguu Wie ds m " ...90, 204, 468 
* Visnuryoniikalpayatu, ' otc. 229 
Virtuos ... - jos 151 
» may be label from all sources 531 
yirii / 76-77 
Virochana... ve bos s 98 80 
Vivarava—sets forth arguments proving authority of entire 
Veda  .. vex 187 
Vinashanca... —- 286 
" —where the Sarasvti disappeared i 235 
Viviparous T ee on -— 85 
Vindhya ... is ds € dee 285-286 
Vindhyavdsin -— $e "e" sis 08 
Virtue... 85 m 5 62, 70, 78, 92, 99, 125 
„  . —loses one foot in each Cycle  ... 127 
» and Vice 68, 70, 78, 92, 90 
Vivasvat-suta 107 
Vows vee 2 € - - 167 
Vrkga in ac Sue sus in 87-88 
Vrtira 80 
‘Vratt '—stands for Religious Student 480 
‘Vratya’ ... ‘ee 845-346 
ü ~ excluded fron Sávitri 282 
„ Eno relationship to be established. with 283 
Vrihi corn.. tee 185 E 884 
„ and d 270 
Vydkura 711 220 
Vydhrtis 340-341 
„ eto 8 Git T sige 334 
» — The Injunction for use of—to be deduced si 837 
V ydsa 28, 98, 295, 209, 860 
* Vyatipata ’ js 206 
W 
Waking and Sleeping es 91 
" —of Brahma 101 


Way—to be made for one in chariot 


” „ » the Tenth Stage of life 
a „ suffering from disease 

S „ carrying a burden 

s a woman 

" the Accomplished Student 

" » King E 

» „ Bridegroom  .. 


Wandering Mendivant 


Water 


—Taste, the quality of ... 
—Creation of ... wae 
—the offspring of ‘ Naru’ 
—after Light ... 


—Bipping —necessary Before cating eee, 


$ Welfare ' 


77 


Wealth TT dis P 
and Pleasures—Pursuit  of—incqmplete, 


—to be asked of the Bráhmana “ng 
—of soul is 


knowledge of Dharma 


—a ground of respect... € 
—and Spiritual Merit, are called ‘ good ' 


Witnesses —Examination of 
Wife-- Taking of 


Wind—after Akásha T n 
„ vehicle for all odours ' 
Wisdom 


Wise men —guarded in theie behaviour towards women 
Wife—Gem of a—may be taken, even from a base family ee 


oozes out —if one's organ oozes out 


„ may be obtained from all sources ... 
Wise saying— » „ 50 ” LL vee 
Women—Names of—should be easily pronouncible 


oF 


Womb 


—to be avoided by Religious Student 


without 


—Examples of names of ose 
—Gazing at—to be avoided by Religious Student 
--Touching of—,, " » » » 
—'The conditions of ... iv ... 


—Way to be made for ... 
Nature of—to corrupt men 
—capable of leading men astray ... 


— One should not sit alone with ... ys 


—Taint of —removed 808 


Woollon eloth— to be worn by Hands Brahmachári 
Worms  ... one T T 
Words—Cutting—to bo avoided - IL 
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416 
416 
416 
416 
416 
416 
416 
153 
42 
122 
30 
84 
122 
208 
147, 181 
398 
149 
200 
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World epo see eee ees 


„ -creation E — ts 
„ Trio of aug dee. - 
„ Coming into exlstenee — „. 
* 

Fada stau na lo bhavati, ete, ... 

Ydga us re - 
„ is perishable ...* Pis rA 
Yájnavalkya—reftered to sie i 
» --quoted ies sie 
* Yannavakapdlah,’ eto. e T" 
rama -— T - - 
 *Ydvafjjivam ' "T os oes 


Yajurveda Shdkhis ... ide 
" „ — Beginning of 
Tan ive ivi 


'Yájyd-hymus ds sex ide 
Yajus see ju T see 
Yajniya-desha ane - m 
Yajamána dee a ns 
Yahksa eis ies T € 


* Ydnjand pratinandunti,’ etc.-- indicates Astaká 
'Yatksurena már;ayet, eto. 
' Yashasyam’ 
Yava and Vrihi 
‘Ye chánye Kechididrahdli ' ; 
* Yoga '—stands for care uk -— 
„ — „ „ well-regulated activity 
Yogsálra—quoted _... 
Youth eee 


Yudhigthira ES m ssa 
Yugas l tee n “eee eee eee 
„ —0Of gods er eas as 


„ Characteristics of _... 
„ —Variations in Dharma - in 


Zodiacal Sign 


ees 
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